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FOREWARD 

BY 

THE EDITOR. 

Dr. Martin Hang’s translation of the Aitareya Brahmana has been out 
of print for along time, and so it has been reprinted as an extra volume in 
the series of the Sacred Boots of the Hindus. To facilitate references to 
the original edition, paging of that edition has been given in Square 
brackets, thus [ ]. It has not been considered necessary to reprint the 

Sanskrit text, as better editions of that text are now available. 

Extracts from Professor Max Muller’s review of this work are repro- 
duced below : — 

Tlie Aitareya-brahmaQa, containing the earliest speculations of the Brahmans on the 
meaning of their sacrificial prayers, and the purport of their ancient religious rites, is a 
work which could be properly edited nowhere but in India. It is only a small work of 
about two hundred pages, but it presupposes so thorough a familiarity with all the 
externals of the religion of the Brahmans, the various offices of their priests, the times 
and seasons of their sacred rites, the form of their innumerable sacrificial utensils, and 
the preparation of their offerings, that no amount of Sanskrit scholarship, such as can 
be gained in England, would have been sufficient to unravel the intricate speculations 

concerning the matters which form the bulk of tho Aitareya-brahmana 

The ancient Indian ceremonial, however, is one of the most artificial and complicated 
forms of worship‘s that can well be imagined ; and though its details are, no doubt, most 
minutely described in the Brfihmanas and the Sfitras, yet, without having seen tho actual 
site on which the sacrifices are offered, the altars constructed for the occasion, the 
instruments employed by different priests — the tout- ensemble, in fact, of the sacred rites — 
the reader seems to deal with words, but with words only, and is unable to reproduce in 

his imagination the acts and facts which were intended to be conveyed by them ' 

Dr. Haug succeeded, however, at last in procuring the assistance of a real Doctor of 
Divinity, who had not only performed the minor Yedic sacrifices, such as the full and 
new moon offerings, but had officiated at some of the great Soma sacrifices, now very 
rarely to be seen in any part of India. He was induced, we are sorry to say, by very 
mercenary considerations, to perform the principal ceremonies in a secluded part of 
Dr. Haug’s premises. This lasted five days, and the same assistance was afterwards ren- 
dered by the same worthy and some of his brethren whenever Dr, Haug was in any doubt 
as to the proper meaning of the ceremonial treatises which give the outlines of the Vedio 
sacrifices. Dr. Haug was actually allowed to taste that sacred beverage, the Soma, which 
gives health, wealth, wisdom, inspiration, nay immortality, to those who receive it from 
the hands of a twice-born priest 

After having gone through all these ordeals. Dr. Haug may well say that his explana- 
tions of sacrificial terms, as given in the notes, can be relied upon as certain ; that they 
proceed from what he himself witnessed, and what he was able to learn from men who 

had inherited the kowledge from the most ancient times 

In the preface to his edition of the Aitareya-brAhmana, Dr. Haug has thrown out 
some new ideas on tho chronology of Vedic literature which deserve careful considera- 
tion. Beginning with the hymns of the Rig-veda, he admits, indeed, that there are in 
that collection ancient and modern hymns, but he doubts whether it will be possible to 
j^raw a sharp line between what has been called the Chhandas period, representing the 
J^ee growth of sacred poetry, and the Mantra period, during which the ancient hymns 
supposed to have been collected and new ones added, chiefiy intended for sacrificial 
purposes. Dr. Haug maintains that some hymns of a decidedly sacrificial character 
should be ascribed to the earliest period of Vedic poetry. He takes, for instance, the 
.hymns describing the horse-sacrifice, and he concludes from the fact that seven priests 
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only ar© mentioned in it by name, and that non© ol them belongs to the class of tb© 
Udgdtars (singers) and Brahmans (superintendents), that this hymn was written before the 
establishment of these two classes of priests. As these priests are mentioned in other 
Vedio hymns, he concludes that the hymn describing the horse-sacrifice is of a very early 
date, Br. PCaug strengthens ^his case by a reference to the Zoroastrian ceremonial, in 
which, as he says, the chanters and superintendents are entirely unknown, whereas the 
other two classes, the Hotars (reciters) and Adlivaryus (assistants) are mentioned by the 
same names as Zaotar and Rathwiskare. The establishment of the tv 70 new classes of 
priests would, therefore, seem to have taken place in India after the Zoroastrians had 
separated from the Brahmans ; and Dr. Haug would ascribe the Tedic hymns in which no 
more than two classes of priests are mentioned to a period preceding, others in which the 
other two classes of^prxests are mentioned to a period succeeding, that ancient schism 
According to Br, Haug, the period during which the Vedic hymns were composed 
extends from 1400 to 2000 B. 0, The oldest hymns, hewever, and the sacrificial formulas 
he would place between 2000 and 2400 B. o. This period, corresponding to what has been 
called the Ohhandas and Mantra poriods, “would be succeeded by the Brfihmana period, 
and Br. Haug would place the bulk of the Brahmanas, all written in prose, between 1400 
and 1200 B. c. He does not attribute much weight to the distinction made by the BrMi- 
maus themselves between revealed and profane literature, and would place the Sfitras 
almost contemporaneous with the Brdhmanas. The only fixed point from which ho 
starts in his chronological arrangement is the date implied by the position of the 
solstitial points mentioned in a little treatise, the Jyotisa, a date which has been 
accurately fixed by the Rev. R. Main at 1186 B. c.* Dr. Haug fully admits that such an 

observation was an absolute necessity for the Brahmans in regulating their calendar : 

This argument of Dr. Hang’s seems correct as far as the date of the ostablishmont of 
the ceremonial is concerned, and it is curious that several scholars who have lately 
written on the origin of the Vedio calendar, and the possibility of its foreign origin, should 
not have perceived the intimate relation between that calendar and the whole ceremonial 
system of the Brahmans. Br. Haag is, no doubt, perfectly right when ho claims the 
invention of the Nakftatras, br tho Lunar Zodiac of the Brahmans, if we may so call it, 
for India ; ho may bo right also whon ho assigns tho twelfth century as tho earliest date 
for the origin of that simple astronomical system on which the calendar of the Vedio 
festivals is founded. He calls tho theories of others, who have lately tried to claim the 
first discovery of tho Nak^atras for China, Babylon, or some other Asiatic country, 
absurd, and takes no notice of the sanguine expectations of certain scholars, who imagine 
they will soon have discovered tho very means of the Indian Naksatras in Babylonian 
inscriptions . But does it follow that, because tho ceremonial presupposes an observation 
of the solstitial points in about tho twelfth century, therefore the theological works in 
which that ceremonial is explaiucd, commented upon, and furnished with all kinds of 
mysterious meanings, wore compOHcd at that early date ? Wo see no stringency whatever 
in this argument of Dr, Hang’s, ar.d wo think it will bo necessary to look for other 

anchors by which to fix the drifting wrecks of Vedic Ufceraturc 

However intertsing the Brdhmanas may bo to students of Indian literature, they arc 
of small interest to tho general reader. Tho greater portion of them is simply twaddle, 
and what is worse, theological tw iddle. No ptn'son who is not acquainted beforehand 
with tho place which tho Brahmanas fill in tho history of tho Indian mind, could road 
more than ton pages without being disgtisted. To tho historian, however, and to th© 
philosopher, they aro of infinite importance— to tho former as a real link betv;oen tho 
ancient and modern literature of India ; to tie latter as a most important phase in tho 
growth of human mind, in its passage from health to disoaso, 

* pu'kce k> thu fourtfi Yoluuiu otmy trliuon of the Kig?wd«, 



PREFACE, 


The present worh is the first edition, and first translation of on® 
of the most important works of the BrShmana literature 

The editing of the test and the translation of the numerous stories 
contained in the work was a comparatively easy task, and might have 
keen carried out as well in Europe by any respectable Sanscrit scholar 
in possession of the necessary materials obtainable there. But the 
case stands different with the translation of the technical parts of the 
work and principally the numerous explanatory notes which are indis- 
pensable for an actual understanding of the book. Though S&yana’s 
excellent Commentary, which I have used throughout, is a great help 
for making out the proper meaning of many an obscure word, or phrase, 
it is not sufficient for obtaining a complete insight into the real meaning 
of many terms and passages occurring in the work. Besides, a good many 
passages in the Commentary itself, though they may convey a correct 
meaning, are hardly intelligible to European Sanscrit scholars who 
have no access to oral sources of information. The difficulties mainly 
lie in the large number of technical terms of the sacrificial art, which 
occur in all Br^hmanas, and are, to those uninitiated into the mysteries of 
this certainly ancient craft, for the most part unintelligible. It is, there- 
fore, not surprising that no Sanscrit scholar as yet ever attempted the 
translation of the whole of a Brg,hmana ^ for the attempt would, in many 
essential points, have proved a failure. 

What might be expected in the explanation of sacrificial terms from- 
scholars unaided by oral information, may be learnt from the three vol- 
umes hitherto published of the great Sanscrit Dictionary, compiled by 
Boehtlingk and Roth, The explanations of these terms there given (aS' 
well as those of many words of the Samhit4) are nothing but guesses, 
having no other foundation than the individual opinion of a scholar who 
never made himself familiar with the sacrificial art, even as far as it would 
be possible in Europe, by a careful study of the commentaries on the 
Sfitras and Br^hmanas, and who appears to have thought his own con- 
jectures to be superior to the opinions of the greatest divines of Hindustan, 
who were especially trained for the sacrificial profession from times 
immemorial. These defects of a work which is in other respects » 
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monnment of gignatic toil and labour, and on account of its containing 
numerous references and quotations extremely useful to the small number 
of Sanscrit scholars who are able to mate independent researches, have 
been already repeatedly pointed out by Professor Theodor Goldstllcker, 
one of the most accurate Sanscrit scholars in Europe* Although his 
remarks excited the wrath principally of some savants at Berlin, who had 
tried to praise up the work as a masterpiece of perfection and ingenuity 
almost unparalleled in the history of lexicography, they are, nevertheless, 
though in some points too severe, not quite so undeserved and unjust, 
as the defenders of the Dictionary made them to appear. Goldstltcker 
justly does not only find fault with its explanation of ritual terms, but 
with the meanings given to many words in the samhit^. Though I am far 
from defending even the greater- majority of Guyana’s explanations of the 
more difficult words and sentences of the Saihbit^, it would have 
been at any rate advisable for the compilers of a Sanscrit Dictionary, 
which includes the Vedic words, to give Sayana’s explanations along with 
their own. Even granted that all Sayana’s explanations are only eithcr 
guesses of his own, or of the great Bhat4acharyas^ before him, whose 
‘ labours he principally used, they nevertheless deserve all attention as 
the opinions and observations of men who had a much deeper knowledge 
of the Sanscrit language in general, and the rites of the Vedic religion, 
than any European scholar has ever attained to. It is quite erroneous to 
presuppose, p,s the editors of the Dictionary appear to do, that Sityana 
himself made the majority of explanations in hia Commentary. All 
Pandits who have any knowledge of the subject unanimously assert that 
h© used a good many predecessors, and that comparatively few explana- 
tions are entirely his own. The so-called Kausiika Bhesya is said to b© 
more ancient than that of Sa^yana, and also the Ravana BhUsya. Both 
are said to be still extant, but 1 have not yet been able to obtain copies 
of them. 

Seeing the great difficulties, nay impossibility, of attaining to any- 
thing like a real understanding of the sacrificial art from all the niinierouB 
books I had collected, T made the greatest elTorts to obtain oral informa- 

^ This is the name of those Hindu scholars who not only Icani, as the Bhaiiasdo, 
one of the Vedas completely by heart, but ■who study thti meaning of each %'ersc and word, 
so as to bo able to give orally the explanation of any passage required. The number of 
tins class of scholars who represent the Doctors of Hindu theology, is now very 
small. In this part of India, though there are many hundreds of parroilike rep<udors 
of the sacred 'texts, there is not a single one to be found. Home (three or four) are 
said to be at Benares. They are highly respected, and, as incarnations of Brihaspati— - 
the Pandit of the Gods, at certain occasions regularly worshipped. 



tion from some of those few Brahmans who are known hy the name of 
^rotriyas, or ^rautis, and who alone are the preservers of the sacrificial 
mysteries as they descended from the remotest times. The task was no 
easy one, and no European scholar in this country before me even suc^ 
ceeded in it. This is not to be wondered at ; for the proper knowledge 
of the ritual is everywhere in India now rapidly dying out, and in many 
parts, chiefly in those under British rule, it has already died out. Besides, 
the communication of these mysteries to foreigners is regarded by old 
devout Brahmans (and they alone have the knowledge) as such a mon- 
strous profanation of their sacred creed, and fraught with the most serious 
consequences to their position, that they can only, after long efforts, and 
under payment of very handsome sums, be prevailed upon to give inform- 
ation. Notwithstanding, at length I succeeded in procuring the assistance 
of a ^rauti, who not only had performed the small sacrifices, such as 
the Darrfaplirnamasa Isti, but who had even officiated as one of the 
Hotars, or Udgatars, at several Soma sacrifices, which are now very rarely 
brought. In order to obtain a thorough understanding of the whole 
course of an I§ti, and a Soma sacrifice, I induced him (about 18 months 
ago) to show me in some secluded place in my premises, the principal 
ceremonies. After the place had been properly arranged, and the neces- 
sary implements brought to the spot, the performance began. I noted 
carefully everything I saw during about five days, and always asked for 
explanation if I did not properly comprehend it. I was always referred 
to the Sutras and the Prayogas or pocket books of the sacrificial priest, 
so that no deception could take place. All information was conveyed to 
me by means of the Marathi language, of which I had by that time 
already acquired a sufficient knowledge for carrying on any conversation. 
In this way I obtained some sort of rough knowledge of the principal 
ceremonies (for they were generally only partially, in order to save time, 
and rapidly performed), which I completed afterwards by oral instruction, 
derived from the same and some other sacrificial priests, and Agnihotris, 
who had the sacrificial operations performed on themselves and in their 
behalf. Thus I was enabled to understand the various Sutras, and 
consequently the technicalities of the Brahmanas. Therefore the ^plana- 
tions of sacrificial terms, as given in the notes, can be relied upon as 
certain ; for they are neither guesses of my own, nor of any other Hindu 
or European scholar, but proceed from what I haye myself witnessed, 
and been taught by the only men who have inherited the knowledge 
from the most ancient times. My notes are therefore, for the most part, 
independent of Sayana, for I had almost as- good sources as he himself 



had. He, however, does not appear to have troubled himself much vvith 
a mimxte study of the actual operations of the sacrificial priests, but 
derived all his knowledge almost entirely from the^Sfltras only. 

It had been easy for me to swell by accuroulation of notes the work 
to double the size which it is now ; but I confined myself to give only 
what was necessary 


MARTIN HAUa. 


Poona, 22nd November 1863. 
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INTRODUCTION. 

I. 


On the Mantras, Brahman as, and SMras, and their mutual relationship. 

Probable origin and age of the Mantras, and Brdhmanas. 

The Veda, or Scripture of the Brahmans, consists, according to the 
opinion of the most eminent divines of Hindustan, of two principal parts, 
viz.. Mantra and Brdhmanam. All that is regarded as revelation must 
be brought under these two heads. What of the revealed word is no 
Mantra, that is a Brdhmanam ; and what is no Br&hmanam, must be 
a Mantra. This is the line of argument followed by the Brdhmanic 
theologians. But this does neither make clear what a Mantra is, nor 
what we have to understand by a Br^hmacam. Both terms are technical, 
and their full bearing, and characteristic difference from one another, 
is to be comprehended only from a careful study of those works 
which bear either of these titles. The Br^hmanical divines have, of 
course, not failed to give definitions of both, and shown what topics fall 
under the head of either. But, as S^ana (in his preface to his Comment- 
ary on the Aitareya Br^hmaniam) justly remarks, aU definitions of either 
term which were attempted, are unsatisfactory. 

[2] We have here nothing to do with the theological definitions of these 
two terms ; we are only concerned with their meaning, from a literary 
point of view. And this we can state without reference to BrS,hmanic 
authorities. 

Each of the four Vedas (Rik, Yajus, S^man, and Atharvan) has a Mantra, 
as well as a Br^hmaija portion. The difference between both may be 
briefly stated as follows : That part which contains the sacred prayers, 
the invocations of the different deities, the sacred verses for chanting 
at the sacrifices, the sacrificial formulas, blessings and curses, pro- 
nounced by priests is called mantra,* i.e., the produce of thinking. This 
word is of a very early date ; for we find it in the Zend-Avesta in the 
form of manthra also. Its meaning there is that of a sacred prayer, 
or formula, to which a magical effect was ascribed, *just as to the Vedic 
mantras. Zoroaster is called a manthran, i.e., a speaker of mantras, and 
one of the earliest names of the Scriptures of the Parsis, is manthra spenta, 
i.e., the holy prayer (now corrupted to mansar spent). 

*8ee more abopt it in Goldstucker, “ P4nmi, Ms Place in Sanscrit Literature,” page 68. 
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This fact clearly shows^ that the term wantm in its proper meaning 
was already known at that early period' of Aryan history when the 
ancestors of the Brahmans and those of the Parsis (the ancient Iranians) 
lived as brother tribes peacefully together. This time was anterior to the 
combats of [3] the Devaa and Asuras, which are so frequently mentioned 
in the BrShmaiias, the former representing the Hindus, the latter the 
Iranians.® 

At this time the whole sacred knowledge was, no doubt, comprised 
by the term mantra. The Br§.hmanam was unknown ; and there is 
actually nowhere in the whole Zend-Avesta a word to be found which 
conveys the same or a similar meaning which has been attached to the 
word “ Br^hmanam ” in the Indian Literature. 

The Br^hmanam always presupposes the Mantra ; for without the 
latter it would have no meaning, nay, its very existence would be 
impossible. By “ BrUbmanam” we have always to understand that 
part of the Veda (Br^hmanical revelation) which contains speculations 
on the meaning of the mantras, gives precepts for their application, 
relates stories of their origin in connection with that of sacrificial rites, 
and explains the secret meaning of the latter. It is, to say it in short, a 
kind of primitive theology and philosophy of the Brahmans. The objects 
for these theological, philosophical, grammatical, etymological, and 
metrical speculations were the Mantras, and the sacrifices, principally 
the great ones, for the performance of which the Brahmans were actually 
trained, a custom which has obtained almost up to the present day 
in some parts of India (such as Mahar^stra). 

Etymologically the word is derived from Irahmdn^ which properly 

^ ^See my Essays on the Sacred Language, Writings, and Religion of the Parsis, 
pp. 225-29. 

® Brahman is derived from Brahma, This is an abstract noun, in the neuter gender, 
of a root hrih (original from barh), to -which the two meanings to raise,” and “ to grow” 
are given by the Indian grammarians. The latter thought both meanings so irrecon- 
cilable that they substituted two roots brih. But there is certainly no necessity 
for that. What grows, becomes bigger, and higher and thus “ rising in height,” is 
a necessary consequence of growth. It is, however, very doubtful whether tho root 
brih without a preposition (such as ltd) can convey the meaning ** to raise.” Tho 
meaning “ to grow” is at any rate the original one. Thus derived brahma ?n<‘ans 
originally growth,” That this was the original sense of the word, can bo proved from 
other reasons also. Brahma is the same word in every respect, as tho haremia of tho 
Zend-Avesta, tho ‘ h ^ of Sanscrit, being changed according to tho phonofeical la%vs of 
the Zend grammar, into a sibilant. This means a bunch of twigs tied together by 
a reed which is used up to the present day by the Pars! priests when peiTorraiiig 
the BToma ceremony. The Brahmans use at all their sacrifices a bunch of kusa grass 
which is also tied together. They call it Veda (see Asv, sr. S. 1, 11 vedam ^atngdi pradd^a 
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sigaifi.es tlie BraTima priest who must know all Veda?s, and understand 
the whole course and meannig of the sacrifice. He is supposed to be a 
perfect master of divinity, and has in this capacity to direct and 
superintend the sacrifi'cial ceremonies. The most eminent of this class 
of priests laid down rules for the proper performance of sacrificial 
rites, explained them, and defended their own opinions, on such topics 
against those of their antagonists ; moreover, they delighted in specula- 
tions on matters of a more universal character, on this life,, and that life, 
on the best means of securing wealth, progeny, fame, heaven, &c,, on 
mind, soul, salvation, the Supreme Being ; the dictum of such a Brahma 
priest who passed as a great authority, was called a Brahmanam. 

vdchayetf i»e., Q,{ter having handed over to the wife of the sacrificer that bunch of kusa 
grass which is called Veda, he should make her repeat this mantra, &c). Veda is a synony- 
mous word for brahma ; for the latter term is often explained by veda (so does Kaiyata 
in his notes on Patanjali’s explanation of PS.nini^s Shtra 6,. 3, 86, in the Mahabhasya)^ 
and thus identified with the designation of the whole body of sacred laiowie<^e of the 
Brahmans. In theNighanfcavas, the ancient collection of Vedio words, brahma occurs twice,, 
once as a name for food” (2, 7), and another time as that for ‘‘ wealth.” Both these 
meanings, principally the former, can easily be connected with that of “growth.^*' 
They appear to be founded on passages of the Erfibrnanas, where it is said that the Brahma 
is food. In the Samhit^, however, these meanings are never to be met with ; but from* 
this circumstance it certainly does not follow that they never existed. The meaning 
attached to the word in the Samhit& appears to be that of “ sacred hymn chant.” Sfiyana 
explains it often- by statra^ i.e. the performance of theSfima chanters (see his commentary' 
on Rigveda, 7, 22, 9) or by stotrdni havirh^icha (7, 23, 1),, i,e. chants and offerings- Thi& 
meaning is, however, not the original one, and does even in thg Samhita hardly express* 
its proper sense. It cannot bean e<g[’uivalent either for iwa wtra or Sdfmaw or stotrcrm, or 
Jiavis^ and if it appear to-be used in one of these senses, it means their common source ; for 
the hymn, repeated by the Hotar, as well as the chant of the Sfimo. singers and the obla- 
tions given to the fire by the Adhvaryu, are all eqtually made sacred by means of their 
participation in the brahma. Such expressions as, to make the brahma,” to stir up the 
brahma, ” (brahma finvati) throw some light on its nature. They show (as one may clearly 
see from such passages as Taittiriya BrSjhmanam 1> that it was regarded- as a latent 
power, like electricity, which was to be stirred up at the time of the performance of a 
ceremony. The apparatus were the saered vessels, or the hymns, or chants.. So, at a 
certain ceremony at the morning libation of the Soma feast, the Adhvaryu and Prati- 
pasthfitS,r put the two Grahas (Soma cups), called ^ukra and Manthi (see Ait, Br. 3, 1) 
together, and address them in the following way, ** Put, ye two ( Grahas) t together the 
Brahma ; may ye stir it up for me, ” <&c., (Taittir. Br. 1, 1). This evidently means, that 
these two Grahas are put together for the purpose of eliciting the Brahma-power, and all 
the other powers, dependent upon it, such as the Ksattram, &c. The presence of the 
hrahma at every sacrifice is necessary ; for it is the invisible link connecting the cere- 
mony performed with the fruits wished for, such as sovereignty, leadership, cattle, 
food, &c. 

It is, as we have seen, symbolically represented by a bunch of kusa grass, which is 
alwayfS wandering from on© person to another, as long as the sacrifice lasts. It expresses^ 
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le] Strictly speaking, only the rule regarding the performance of a parti- 
cular rite, ^ or the authoritative opinion on a certain point of speculative 
theology went by this name, and we have accordingly in the works called 
Br^hmanas, nothing more or less than collections of the dicta of those 
Brahma priests on the topics mentioned. Afterwards the term Brahmanam, 
which originally signified only a single dictum, was applied to the whole 
collection. 

In a still more comprehensive sense we have to understand by 

Br^hmana, a whole kind of literature, including the so-called 
Aranyafcas and Upanisads, 

' Each Veda has a Brahmanam, or collectiou of the dicta of Brahma 
priests, of its own. But they also show in style, expression, line of argu- 
ment, and object and tendency of their speculations, such a close affinity, 
and even identity, that the common origin of all Brihmanas is indisputable. 
They owe mainly their origin to those Brahmans who constituted them- 
selves into regular sacrificial congregations, in order to perform the so-called 
Sattras or sacrificial sessions, some of which could last for many years. The 
legendary history of India knows of such sessions which are said to have 
lasted for one hundred, and even one thousand years.® Though these reports 
m are extravagant, they undoubtedly show that there was a time in Hin- 
dustan when large bodies of Brahmans spent almost their whole lives in 
sacrificing. This time is to be sought for at a very early period of Indian 
history ; for the Br^hmanas with their frequent allusions and references 
to the Sattras of the Risis on the banks of the Saras vati, and those held 
by the half-mythical Ahgiras, and by the Adityas (a class of gods), or even 
by the cows, trees, snakes, &c., presuppose their existence from times 
immemorial. Likewise we find in the Mali§,hh^rata frequent mention made 
of these sacrificial sessions which constitute one of the characteristic fea- 
tures of the earliest Brahmanic settlements in the northwest of Hindustan. 
It is chiefly at these Sattras that we have to look for the development and 
refinement of the sacrificial art, and the establishment of certain rules 
regarding the performance of sacrificial ceremonies. 

the productive power in natare, which, manifests itself in the growth of plants, anti all 
other creatures. The saorificer wishes hy means of the mystical process of tho sacrilico to 
get hold of it ; for only then he is sure of obtaining anything he might wish for. 

4 So are, for instance, the rules given for the repetition of the Dilrolmt^am ( 4 , 19) 
quoted as a “ Brahmanam (in 6, 25). See also 8, 2. 

6 See Mah^bharata 3, 105,13, where a Sattra, I§UjhrUa by name, Is mentioned as 
lasting for one thousand years. 
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When tte Br^limaiiaB were broiiglit into that forra, in which we 
possess them now, not only the whole Tcalpa {i.e, the way of performing the 
sacrificial ceremonies) was settled, save some minor points, but even the 
symbolical and mystical meaning of the majority of rites. It took, no 
doubt, many centuries before the almost endless number of rites and cere- 
monies, and their bewildering complications could form themselves into 
such a regular system of sacrificial rules, as we find already exhibited in 
the Brdhmanas. For the Sutras which belong to each class of Brahmanas 
generally contain nothing novel, ISJ no innovation in the sacrificial art ; 
they supply only the external form to a system which is already complete in 
the Brahmanas, and serve as text-books to the sacrificial ppests. And even 
in their arrangement they follow often their Brahmanas to which they be- 
long. So for instance the fourth, fifth, and sixth Adhyayas of the A^vala- 
yana-S.utras, which treat of the Agnistoma, Soma sacrifice, and its modi- 
fications, Ukthya, Sojaj^i, and Atiratra, closely correspond to the three 
first books, and the two first chapters of the fourth, of the Aitareya 
Brahraanam ; and the seventh and eighth Adhy^ya of those Sutras treat 
exactly of the same subjects, as the three last chapters of the fourth book, 
and the fifth and sixth books of our Br^hmanam, viz., on the various 
parts of the Sattras, or sacrificial session's, and the numerous recitations 
req^uired for their performance. In many passages, the Aitareya Br^h- 
manam and the Asival^yana Sutras even literally agree. The latter could, 
from their very nature as a string of rules’^ for the guidance of the 
sacrificial priests, dispense with almost all the numerous speculations of 
the meaning and effect of certain verses and rites, and all points of contro- 
versy in which some of the Brahmanas abound ; but as regards the actual 
performance of rites, what mantras were required at certain occasions, and 
in what way they were to be repeated, the Sutras must give much more 
detail and be far more complete than the Brahmanas. From this nature 
of both classes of works, and the relation in which they stand to one 
[91 another, it would not be difficult to show, that both might have ori- 
ginated at the same time. Panini distinguishes between old and- new 
Brahmanas as well as between old and new Kalpa works (Sutras). The 
strict distinction between a Brahmana and Sutra period is, on a closer 
inquiry, hardly tenable. The Brahmanas were only more complete col- 
lections of the same traditional stock which was in existence on the 
sacrificial art and its meaning than the Sutras, which were compiled 
for practical purposes only. 

^ We may safely conclude from the complicated nature and the 
multitude of the Brahminical sacrifices which were already developed 
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'and almost complete at the time of the composition of the Vedic Iiymnsy 
not only at that of the Brtihmanas, that the compilation of sacrificial 
manuals containing all the rules for the actual performance of the duties 
of a certain class of priests (such as the Hotris or repeaters of the llik 
verses, the Udg^tris, the chanters of the Rik verses, and the Adhvaryus, 
the manual labourers and sacred cooks), was quite necessary at a very 
early time, certainly not posterior to the collection of the DtTantras and 
the dicta of the Brahma priests into separate works. 

The Sutras contain many special rules which will be in vain sought 
for in the Brihmanas, but which are there simply presupposed. So w& 
do not find, for instance, the description of the Dariiapurnama isthi 
(the New and Full Moon sacrifice), or that of the Chaturmfisya-isti, in tire 
Aitareya BrtLhmanam, though their names are occasionally mentioned, birt 
[10] .we find them in the Asfval.iyana Sutras. The recital of the Samidhent 
verses (required when kindling the fire at the commencement of any sac- 
rificial rite) is briefly mentioned in the Brabmanas, but minutely described 
in the Sutras (1, 2). That they were left out in the Brahmanam 
cannot be accounted for by assuming that tbeir e.xposition was alien 
to the purpose of its author, or that they were unknown to him, but 
only by believing, that they were regarded as too trivial matters, too 
commonly known to deserve any special notice on his part. Certain, 
modifications in repeating mantras (required at the great Soma sacri- 
fices), such as the Duroha-nam, the NyituTtha, the peculiar construction 
and repetition of the SoJaH and Vdlkhihja l^aslras, Ac., arc in the 
Brfi,hmanam almost as minutely and accurately descriljod, as xvo find 
them in the Sutras (compare, for instance, Ait. Br. 4, 10 with Ailv. 
^r. S. 8, ^). This clearly shows that the authors of the BruhmanaM know 
as well all the details of the sacrificial art as the compiltUH of the 
Sutras. The circumstance that many such things, as the recilal of tlie 
Samidheni verses, Ac., were left out in the Brahmanam, though they 
are neither very simple to comprehend, nor were they unknown, entitles 
ns to assume that they were taught in separate treatises, wliich could be 
nothing else than works like the present Sutras. 

The Sfitras which we possess at present are, no doubt, posterior to 
the Brtihmanas to which they belong ; but there is every reason to 
believe that there were Siltras more ancient, and simple in their [11] style, 
which served the authors of the present ones as sources of informal ion, and 
these works may have been co-eval with the majority of our Brahmanas. 

Although we cannot discover any material difference between the 
Brabmanas and the Sfitras so as to regard the latter as developing and 
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Bystematizing the ideas contained in the former, as is the case with 
the Vedanta philosophy in reference to the Upanisads, yet there 
exists one between the Br^hmanas, and the Mantras and hymns. This 
difference is, however, not very great, and can be accounted for partially 
from other causes than that of age. Alieady the hymns presuppose a 
settled ritual, and contain many speculative ideas similar to those of 
the Brahmanas. 

Some scholars hold that the occurrence of sacrificial terms, or of 
philosophical and mystical ideas, are suggestive of the late date of the' 
hymn in which they are found. But these circumstances do by no 
means afford any sure test as to the relative age of the Vedic hymns. 
One has even drawn a strict line of distinction between a Mantra and 
Chhandas period, assigning to the former all the sacrificial hymns, 
to the latter those expressive of religious and devotional feelings 
in general, without any reference to sacrificial rites. But I have grave 
doubts whether this distinction will prove tenable on further inquiries, 
chiefly if this question as to the age of a certain hymn is made entirely 
to depend upon what period (the Mantra or Chhandas period) it might 
belong to. There are sacrificial hymns which, to judge from their style 
and their general ideas, -must £12] be as ancient as any which have been 
assigned to the Chhandas period. 

1 may instance here the hymn required at the horse-sacrifice 
(Rigveda, 1, 162) and the Nabhllnedistha Sukta (10, 61 ; on its origin 
•see Ait. Br. 5,. 14). The former is assigned by Max Muller ® to the 
Mantra period (between 1000-800) on no other ground hut because of 
its containing technical terms of the sacrificial art. But this reason 
is certainly not sufficient to make it late. On the contrary, its rather 
unpolished style, its poor imagery, its beginning with the invocation of 
the most ancient triad of Indian gods, Mitra, Varum, and Aryaman, 
the very names of which deities are even to be met with in kindred 
nations, such as the Iranians and Greeks, the mentioning of several 
sacrificial priests by obsolete and uncommon names, — all these circum- 
stances combined tend to show, that it is rather one of the earliest 
than one of the latest productions of "Vedic poetry. "IVe find in it the 
sacrificial art, if compared with its description in the Bramanas, in its 
infancy, yet containing all the germs of the latter system. Because of 
almost aU incidents attendant upon a sacrifice being mentioned in this 
hymn, it • affords us the best means for investigating into the extent 


^ History of Ancient Sanscrit Literature, page 553, 
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and development of the sacrificial art at the time of its composition. 
Let us point out some of the most remarkable facta which may be 
elicited from it. 

[13] In the fifth verse the names of the performing priests are mentioned. 
They are only six in number, viz, Kotav^ Adhvaryu^ Avayaj, Agnimindha^ 
Ordvagrdbha, and Samstar, Four of these names are q.nite uncommon or 
obsolete. Avayaj is the Pratiprasthatar, Agnimindha (the fire-kindler), 
the Agnidhra, Gr^vagrabha the Gravastut, and ^amstar the Maitravaruna 
of the Br^hmanas. The small number of priests at the horse-sacrifice 
(ahamedha), which was at later times, as we may learn from descriptions 
given of it in the epic poems, the greatest, most complicated and costly 
which the Brahmans used to perform, must surprise, principally if we 
consider, that the Agnistoma, which was the most simple Soma sacrifice, 
required for its performance already at the time of the Brahmanas, and 
even anterior to it, sixteen officiating priests. 

There can be no doubt that in the most ancient times a comparatively 
small number of priests was sufficient for the performance of a simple 
animal or Soma sacrifice. The two most ancient offices were those of the 
Hotar and Adhvaryu ; they were known already when the ancient Iranians 
separated from the ancestors of the Hindus ; for we easily lecognise them 
by the names Zota and Raihwi (now corrupted to Raspi) in the Zend- 
Avesta. 

The Pratiprasthatar appears to have been an assistant of the Adh- 
varyu from a very remote time ; for we find the two Arfvins called the 
.two Adhvaryus (Ait. Br. 1, 18), by which expression we can only under- 
stand the Adhvaryu and [14] his constant assistant the PratiprasthAtar. 
That there was a plurality of Adhvaryus already at the time of the Risis, 
we may learn from several passages of the Samhita of tbe Rigveda 
(2, 37, 2; 8, 2, 4). 

The fourth priest here mentioned is the Agnidhra ; for by the term 
Agnimindha we can only understand him. His office appears to be very 
old and he is once mentioned by his very name Agnidhra in a Veclic 
song (2^ 36, 4). Besides, we meet with the well-known formula which 
he has, as the protector of the sacrifice, to repeat as often as the Adhvaryu 
commences a set of oblations accompanied by the Anuvakyfi and YajyA 
mantras of the Hotar. This is astu srau^at (1, 139, 1), which he has 
to repeat when the Adhvaryu calls upon him to do so, by the formula 
6 srdvayaJ Before he repeats it, he takes a wooden sword, called 

’ This formula is repeated just before the commencement of the so-eallod PrajAJus, 
Asval. S'r, S, 1, 4, gives the following rules; Adhvaryur Srdmyati pratydimmyid 



aphya* into his hand, and ties round it twelve stalks of kuiia grass, called 
idhmasannahandni (what is tied round the wood), mating three knots 
(frisandhana). He must hold it up as long as the principal offerings last, 
from [ 15 ] the time of the beginning of the Pray^jas till the Svistakrit is 
over. The purpose of this act as explained by the ^rotrlyas (sacrificial 
priests) of the present day is to keep the Rak§asas and evil spirits away 
from the sacrifice. Now the whole ceremony, along with the formulas 
used, resembles so closely what is recorded in the Zend-Avesta of the 
angel ^raosha (now called Sero^h)^ that we can fairly conclude that the 
office, or at any rate, the duties, of the Agnidhra priests were already 
known to the Aryas before the Iranians separated from the Indians. 
Serosh, as may be seen from the Serosh Yasht (Yasfna 57), holds in his 
hand a sword (snaithis) in order to fight against the Devas, and to keep 
them away from the creation of Ormazd. He first spread the sacred 
grass or twigs ; he first repeated {frasrdvayat) the sacred prayers. His 
very name of ^raosha reminds of the call srauqat. One of the duties of 
the Agnidhra, or Agnit, was to kindle the fire. Such an office is known 
also to the Parsi ritual. It is that of the Atarevak^o, i. e. ^v-ho feeds the 
fire, a name often applied to the Rathwi, in which we have recognised 
the Adhvaryu, 

The fifth priest is the Grdvagrahha^ a name no further mentioned 
in other Vedic books. S^yana identifies him with the Gr^vastut^ of the 
ceremonial of the Bri,hmauas. The office of the latter is to repeat the 
Pavamanya verses when the Soma juice is being prepared. But the 
name Gravagrahha [163 implies more, for it means, one who holds, or seizes 
the Gravanas^'^ (Soma squeezing stones). This is done by the Adhvaryu 
himself. In ancient times the Soma juice was very likely extracted by 
that priest who had to repeat the mantras for the purification of the Soma 
juice, that is, by the Gr^vastut, Such a priest who was engaged in the 
preparation of the Soiha (Homa) juice is also known in the Zend-Avesta. 

dgnidhrah, i. c. the Adhvaryu calls, d €rai>aya, to -which the Agnidhra responds by aStu 
srausat. Both formulas are mentioned or alluded to in two Sdtras of P^nini (S, 2, 91-92),. 
who teaches that the first vowel in srausat, and the first and second in 6 sravaya are 
to be pronounced in the pluta way, i,e. with three moras. Regarding srdusa-^ Asval. 
gives the same‘ rule (astu sr<zti§a^ iti aiikaram pldvayan) j but the pronunciation of 
d srdvciya he does not particularly mention. 

® Other interpretations have been given of this word by European scholars. But 
being* myself in possession of a sphya, and having seen its use at the sacrifice, lean 
prove beyond any doubt, that it is a wooden sword. ^ 

® On his office, see 6, 1-2, pp. 379-80. 

See the note on the preparation of the Soma 7, 32 pp. 488-90. 

© 
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His name there is havanan,^^ i,e. one who makes or prepares the 

havana^savana “ libation/’ , 

The sixth priest mentioned in the Ativamedha hymn is the Saihstar, 
le. the repeater of ^astras. This is no doubt the Maitravaruna of the 
later ritual, who is several times mentioned by the name of Prasdstar in 
other passages of the Samhita (1, 94, 0) and in the Br&hmaijas. Sfiyana 
takes the same vie^. 

Besides the. namee; of the officiating priests, we have to examine some 
of the. technical, terms of the sacrificial art. In the 15th verae we find 
[17] the expressions, tjitant,, abh^g'drtam^ which all refer 

to, the repetition of th.e Yajya mantra by the Hotar when the Adhvaryu is 
ready to throw the offering into the fire. X?tam is the technical term for 
pronouncing the Ytijy& mantra itself ; ahhigartam, which is the same as 
. &giirta.m, signifies the formula ye yajdmahe (generaUy called dgur) which 
always precedes the Yajyfi yerse; za^atTcritam is the pronunciation of 
the formula c4u?at at the end of the Y^jya verse 1 vUam refers to the 
formula Ague nfhi, lyhioh, follows the and is itself followed 

by another va^afk^a, (the. sorcalfed An-oyaetk^xaX. 

Let us now sum up the evidence furnished by this saejrifieia^ hymn 
as bearing upon the history of the^ sacrificial art in its relationship to the 
mass of other Yedio songs on the one, and to the Brahmanas on the other, 
side. 

In the names of the- officiating priests, we can here dis- 

cover only two classes instead of the four, known to other Vedic hymns, 
and principaUy to the. Brahmanas. We have only Adhvaryus and Ilotris, 
but ao Brahma priests, and no Udgatris (chanters).. Without the two 

latter classes np solemn sacrifice at which Soma was used could be per- 
formed even at a time far anterior to the Br&hmana§. There is no doubt, 
the introduction of each of the?e two classes marks a new, epoch in the 
history of the sacrificial, art, just as the separation of the offices of Adh- 

SeeYisparad 3,1. The havanOr occum ia the for How (Ya€ti% IQ). 

That ittneansthe sapeas the Yedic «avana with whieh it i» ideatical Miow# oamiatah* 
ahly from the context. A fratarem and an uparem> that l», a ftwt an# 

second libation, are even distinguish®#, (Yasna 10, 2 ed. Westnrgaard)* The /ratorep 
havanem is the pratah savananiy i.e, morning libation of the ritual boohs ; the npar«n% 
latter, following, corresponds to mddhyandina mvanam^ The Parsi priests prepare 
up to the present day actually the Homa juice twice when performing the Homa ceremony. 
The first preparation takes place before the Zota (the Hotar of the Ilrahmans) appear® p 
the second commences at the beginning of the proper ceremony, and is finished along 
with it. The Zota drinks the Homa which was prepared first by the Hasp! (Adhvaryu); 
that one prepared during the ceremony is thrown iftto m well m a kind of otopliig* 



vmyn and Hotar in the ante-Vedic times^ indicates the first step in th© 
development of the art of sacrificing. At that early time when the 
tl8] Iranians left their Indian brethren on account of a bitter religious 
contest, which is knbwn in the Brahmaiias as the struggle between the 
Devas and Asurasj already the offices of an Adhvaryu and Hotar were 
distinct, as w© may learn from the Zend-Avesta, which exhibits the 
religion of the Asuras (Ahura religion, its professors calling themselves 
dhfirotkk$tiS=asura~di1c^at i.e. initiated into the Asiira rites). 

But the offices of Udg4tris and that of the Brahma priests were not 
known to the Aryas at that time ; they were introduced subsequently, 
after the separation. In many Vedic hymns we find, however, the duties 
principally of the former class (the chanters) mentioned. They are 
often juxtaposed with those of the Hotars. The term for the perform- 
ance of the Hotfi-priests is sa^hs^ to praise, recite ; that for that of the 
Udg^tfis stu or gdi to sing (see, for instance, ^ligveda Samh fS, 1, 1 ; 
6,62,5; 6, 69, 2-3); besides the technical names ukiha=^astra and 
Stoma, sdma, are frequently to be met with (see 8, 15 ; 3, 3, 6 ; 6, 3 ; 

16, 9 ; 11, 11 ; 6, 24, 7, <S:c.). Now the absence of all such terms, indica- 
tory of the functions of the Udg^tfis (chanters) in the AnSvamedha hymn 
is certainly remarkable. Their not occuring might, perhaps, be accounted 
tor by the supposition that the chanters were not required at the hoi so 
sacrifice. It is true, several smaller sacrifices, such as the Darrfapfirna- 
m^sa, the OhSturm^sya I§tis and the animal sacrifice (if •. performed apart 
without forming part of a Soma sacrifice) are performed without any 
chanting ; [193 but for Soma sacrifices of whatever description, the chanters 
arc as indispensable as the Hotars. That the Asvamedha was connected 
with a Soma sacrifice^* already at the time of the composition of the hymn 
in question, undoubtedly follows from the office of Gravagf^dbha bein^ 
mentioned in it ; for this priest is only required for the extracting of 
the Soma juice, and has nothing whatever to do with any other sacrificial 
rite. The mentioning of the i^mstar (Maitr^vruna) is another indication 
that the Asvamedha already at that early time was acconipanied by a Soma 
sacrifice. For one of the principal duties of the Slaitr^varuija, who may 
be called the first assistant of the Hotar, is to repeat ^aatras, which are 
only required at Soma sacrifices as the necessary accompaniments of all 
chants. 

Besides the Udg4tris, we miss the class of the Brahma priests, vis. 
Brahm4, Br^hman^chamsl, and Subrahm^anya, whose services are required 

Atecor'ding to AaVAl. fe'kr. 8Ati?a)^ (10, 8> tlibif© Aife thire© SoMa days (satydni} re^uirod 
for tho saoriace. 




at all great sacrifices. The Brahma cannot, even at small sacrifices, 
such as the Dars^apfirnamasa be dispensed with. The Brahmand- 

chamsi aud Subrahmanyd are at Soma sacrifices as indispensable as the 
Maitravaruna ; the first has to repeat also ^astras for the chants, the 
latter to invite every day Indra to the Soma feast (see the note to 0, 3, pp. 
382-84). 

The introduction of the Brahma priest marks -no doubt a new era in 
the history of the sacrificial art ; t20l for to judge from the nature of his 
duties as superintendent of the sacrifiical ceremonies, he was only necessary 
at a time when the sacrifice had become already very complicated, and was 
liable to many mistakes. The origin of the office dates earlier than the 
Brdhmanas. Unmistakeable traces of it are to be found already in the 
Sainhitii of the Rigveda. In one passage 1, 10, 1, the Bralimd priests 
{hrahm&nas) are juxtaposed with the Hotj-is {arkinali) and Udgati'is {gdyat- 
fimh)- They are there said to “raise Indra just as (one raises) a reed.” 
Similarly we find together gdyata, chant, saihsata, praise, and brahma 
Tirinuta make the Brahma (8, 32, 17). In 10, 91, 10 the Brahmd is men- 
tioned along with other priests also, such as the Potar, Nestar, &c. The 
done by the Brahmd priests, or rather their idleness, is men- 
tioned, 8, 92, 30, " do no^ be as lazy as a Brahmfi. priest” (mo Irah- 
theva tandrayur hhuvah). That the BrahmS, priests were thus reproached 
may clearly be seen from Ait. Br4hm. 5, 34. The Brahma priest 
is the speaker or Expounder of religious matters (10, 71, 11 ; 317, Blj-in 
which capacity they became the authors of the Brahmanas. That the 
Brahm4 was expected to know all secret things, may bo inferred from 
several passages (10, 85, 3 ^ 10 i 35 j 36). Brihaspati, tho teachci of tlio 
gods, isalso called6rahm<4 (10, 143, 3), and Agni is honoured with tho 
same name (7, 7, 5), as well as his pious worshippers of old, tho so-called 
Aiigirasah (7, 42, 1). Sometimes the name signifies tho Brahman as 
distinguished from the Ksattriyas hrahmarii rdjani vd (1, 108, 7). 

[ 21 ] It is certainly remarkable, that none of the- Brahmil priests is to bo 
found among the priests enumerated in the Atlvamecllia hymn, and wo 
may safely bonclude, that their offices were not known at that time. 
The word brahma (neuter) itself occurs in it (in the sevcntccntli verso), 
“ If any one, in order to make thee sit, did theo harm by kicking thco 
with his heels, or striking thee with a whip violently so that thou didst 
snort, I cause all to go off from thee by moans of the Brahma, just as 
I make flow (the drops of melted butter) by means of a Sruch (samificial 
spoon) over the piece which is among the ready-made offerings (adhvaregu). 
Brahma has here very likely its original meaning, “ the sacrificial grass ” 



or a certain bunch of it (see the note on pages 4, 5 of this Introduction). 
For the meaning prayer/’ which is here given to it by Sayana, does not 
suit the simile. In order to understand it fully, one has to bear in mind 
that the Adhvaryu after having cooked and made ready any offering 
(Purodarfa or flesh, or Charu, &c.) generally pours from a Sruch some drops 
of melted butter over it. Now the hrahma by means of which the priest 
is to soothe all injury which the sacrificial horse may have received 
from kicking or striking, is compared with this >Sruch ; the drops of 
melted butter are then the several stalks of the bunch of the sacrificial 
grass, required at all sacrifices and their taking out, and throwing 
away (as is done at all sacrifices, see note 8 to page 79), is compared to 
the flowing of the drops from the sacrificial spoon. 

Not only is the number of priests less, but the [22] ceremonies are also 
more simple. It appears from verse loth, that there was no Puronuvakya 
or introductory mantra required, but the Y^jyH alone was suflBcient. 
The latter consisted already of the same parts as in the Brahmanas, 
viz. the Agur, the Yijy4 mantra, the Vasatk^ra and Anuva§atk^ra 
(see note 32 to page 95, page 126, and note 11 to page 133-34). The 
Agur or the introductory formula, ye yajamahe, i e,, “ what (gods are), 
those we worship by sacrificing,” is very ancient, and seems to go back 
even beyond the properly so-called Vedic times ; for we meet it even 
with the same name already in the Zend-Avesta (see note 11 to page 
134) ; even a large number of the Parsi prayer formulas commence with 
it up to this day, viz* ytizdmaid&. The Vasafk^ra or the call vdusat, 
and the Anuvasatkdra, or the second call vau-^at preceded by Agni rM, 
i. e., “ Agni eat (the food),” must be also very old, though we do not 

find any trace of them in the Parsi ritual, which circumstance can be, 
however, easily accounted for. The first call vdu§at being required 
in the very moment of the offering being thrown into the fire, and the 
second at once after it, there was no occasion for them at the Zoroastrian 
sacrifices ; for the priests are not allowed to throw flesh, or Homa, or 
even cakes into the fire ; they have only to show their offerings to the 
sacred element. In the Samhit^ itself, the Vasatk^ra is frequently 
mentioned, and in hymns which show by no means a modern origin (see 
1, 14, 8 ; 120, 4 ; 21, 5 ; 7, 14, 3 ; 15, 6 ; 99, 7, &c) ; some of them appar- 
ently allude to the [23] Anuvasatkara, (so, for instance, 7, 156, semdm^ 
vetu va^athvitim, ‘ may he eat this piece ’ offered by the call vau$at ! vi 
(in vihi) being one of the characteristic terms of the Anuva^atdra). 

From all we have seen as yet it clearly follows that the Asvamedha 
hymn is by no means a late, but a very early, production of Vedic poetry , 
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atid that consequently a strict distinction between a Chhandas and 
Mantra period, making the former by about two hundred years older 
than the latter, is hardly admissible. 

The same result is to be gained from a morfe cloSh esamitiation of 
other pre^eminetly sacrificial hymns, Which all would fall ufader the 
Mantra period. There being here no occasion to investigate into all 
hymns of that character, I will only here make Some remarks on the 
Nabhanedi§tha hymns (10, 61-62). Their history is given in the Ait. 
Brahm. itself (5, 14). They are traced to Maftti, the progenitor of 
the human race, who gave them to his son, Ntlbhanedi^tha. He should 
communicate them to the Ahgiras, for enabling them to perform success- 
fully the ceremonies of the sixth day (in the Salaha, vsee note 9 to page 
279), and receive all their property as a sacrificial reward. 

This whole story appears to have no other foundation, ** but the two 
hymns themselves, principally the 124] latter. The first is very difficult 
to understand, the second is on the the whole simple. Both are by 
tradition ascribed to N4bh4nedi§tha, the son of Manu, whose existence 
is very doubtful. They differ so much in style, that they cannont have 
the same author. Several traits of the legend, however, are to be found 
in them. The refrain of the first four verses of 10, 62 which is addressed 
to the Ahgiras, “ receive the son of Manu,” re-occurs in the legend ; also 
the gift of a thousand. In a verse of the former (10, 61, 18) the word 
ndbhdnedi^ha occurs, but it does not mean there a human, but some 
divine, being. I give the 18th and 19th verses in translation. 

(18) “ His relative, the wealthy NA,bht1,nedi§dia who, directing his 
thoughts towards thee, speaks on looking forwai-d (as follows) 'this 
our navel is the highest ; as often as required I was behind him (the 
Nfibh(lnediatha on earth).’ ” 

(19) “ This is my navel, here is what resides with me } these gods 
are mine ; I am everything. Those who are first bora, and those who 
are born for a second time (by reproduction),^ — the cow milked that (seed) 
from the truth, ( and) they are bom,” ^ * 

’’ Ife is to be found also with little difterenco in the 'IPaittirSya fiamhits 8, 1, 8, 4-8. 
Instead of the two Snktas (hymns; Manu there is said to have given hW sod a Brahmanam 
on a certain rite concerning the share of Rndra in the Sonia libation, to help the 
Angiras to heaven. The “ sixth day ” is not mentioned in it. The man in a “ blackish 
dress ” of the Aitareya Br. is here called Rudra. 

'* The explanation given by Sayapa of these difficult versos is very artidcial. Ho 
tries to get out of the hymn everywhere the story told of Kdbhftnedihtha in the Ait. 

Br.e,14. 
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From these two verses as well as from several others in it (princi^ 
pally 2 and 5-8 describing Praj§,pati’B illicit intercourse with his 
12BJ daughter, see Ait. Br. 3, 33), we may clearly perceive that Nabh^ne- 
distha and the hymn in question refer to generation. This view is fully 
corroborated by the application of it at the sacrifice, as expounded by the 
Br^hmanam, and as even pre-supposed in the hymn itself. 

We know from various passages of the Br^hmanas, that one of the 
principal acts of the sacrificial priests was to make a new body to the 
sacrificer, and produce him anew by mantras, and various rites, by making 
him mystically undergo the same process to which he owed his natural 
life. So, for instance, the whole Pravargya ceremony (see note 1 to pages 
41-43), the Ajya and Pra-uga ^astras (see Ait. Br. 2, 35-38 ; 3, 2) of the 
morning libation, and the so-called ^ilpa jSastras (&, 27-31) of the 
Hotri-priests are intended for this purpose. Of the latter the two 
N^bh^nedistha hymns form the two first parts, representing the seed 
effused, and its transformation to an embryo in its rudest state (see 6, 27). 
Nabh^nedistha is the sperm when, effused ; after having undergone some 
change in the wombj it is called NarasSamsa.^® That the hymn originally 
had such a mystical sense, is evident from the two first verses 
£261 (1) May this awful Brahma, which he (Praj^pati) thus skilfully 
pronounced in words at the congregation, at the assembly, fill the seven 
Hotars on the day of cooking (th© sacrificial food), when his (the sarificer's) 
’ parents (and other) liberal men (the priests) are making (his body).” 

(2) “ He established (as place) for the reception of his gift the altar 

(vedi)f destroying and ejecting the enemy with his weapons. (After 
having thus made the place safe) he then hastily under a very loud cry 
poured, forth his sperm in one continuous (stream).” 

The meaning* of these two verses can only be the following : the poet 
who was no doubt a sacrificial priest bimself wishes, that the hymn which 
he regards as. a revelation from Praj^pati, who repeated it at the great 
sacrificial session which he is so. frequently said to have held, may fill 
the seven Hotyi-priests when they, with the same liberality as Prajapati 

u-This idea must be very old^; for we find an tininiatakeable trace of it in the Zoroastrian 
tradition. So we read in the Bundehesh (page 80 in Westergaard*s edition of the Pehlevi 
text) that the angel Nerioseng {nerioaeng yazd=^narasamsa yajata in Sanscrit) intercepted 
three particles of sperm which Zoroaster is said to have once lost, and out of which 
the three great prophets, Oshadar (bdmi), Osfiadar mdK and Sosiosh are expected to spring 
at the end of the world. Nerioseng clothed the said sperms with lustre and strength 
irosnas Zor), and handed them over to AndMt (the Persian Venus) to look at them. They 
ai!e guarded against the attacks, of the Devas (the Xndiau godsX % Frohars 

(a kind of angels). 
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(when he poured forth his sperm) are like parents making by their hymns 
the new celestial body to the sacrilicer, Tho place for reception of 
the seed poured out mystically in prayer by the Ilotars, is the altar ; for 
staiiding near it (and even touching it with their feet) they repeat 
the mantras. The reason that they have to regard the Yedi as the safe 
receptacle of the seed, is to be sought for in the antecedent of Prajnpati, 
who prepared it for the purpose, defending £27] it against the attacks of 
enemies. After having made it safe, he poured out his seed wlicnco then 
all creatures sprang (see Ait. Br. 3, 34). 

N§;bhanedistha is, according to the verses above quoted, tho 
heavenly guardian of all germs of generation ; all gods, men, beasts, Ac., 
.come from him. His assistance is required when the sacrificial iiricBts 
are producing the new celestial body of the sacrificer, lie looks dtnvn 
from heaven at his relative, that ns, the seeds containing the germ of 
new life poured out mystically by the Ilotars in their prayers* llis naved 
is the centre of all births in the universe ; as being nearest nearest to 
the navel’ is the literal meaning of ri€ihhd.nedi^tlia\ he is the guardian (d 
all seeds. Every seed on earth has only effect as far as he participates in it. 
We have here the Zoroastrian idea of the Fravashis (Frohars) wlio are 
the prototypes of all things existing^® The word nahhanedigha must bo 
very old ; for we find it several times in the form nahdnazdmUi m 
the Zend Avesta. It is an epithet of the Fravashis (YajJna, 1, 18. Yaslits 
13, 156), and signifies the lineal descendants in future generations^^ 
(Vend. 4, 5-10 Westergaard). 

£28] Although the Nabbanedistha hymn (10, 61) is purely Hacrifi(‘ia.l, 
and composed at a time when the Bisis already indulged in speculations 
on the mystical meaning of sacrificial rites, no trace can be found, to show 
that it is a modern composition. The circumstance, that it is already in 
the Aitareya BrS^hmanam traced to Manu, the progenitor of tlie human 
race, shows, that its origin is entirely lost in the depths of anticiuity. 
The mentioning of Kalt^fivctn in verse 16, and the occurrence of tlio 
‘‘seven'Hotars” (in the 1st verse) are no proofs of a late origin. For 

- See my Essays on the Sacred Language, Writings aud ioiigioii of Urn Farsin. 
page 186. 

This is the souse of tiardm nah&udzdistananif in the fourth Frargard of tho Veftfliilicl 
In the passage in question, the punishment consequent on the breach of a promise mM 
to extend to so and so many nardm nahdnazdistnndm, literally, men who 
the narel of the offender, that is, his lineal descendants. Tho PehloYi tnrnhUhtm i^tvm in 
its notes about the same meaning to it. Bo it has for instance to 4, B the nofe : Cllb wima 
bm ddre^n - for three hundred years there will bo danger (for tho Tbim 

is also the opinion of many Dasturs, 
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^hya^ into his hand, and ties round it twelve stalks of kutia grass, called 
idhmasannahandni (what is tied round the wood), making three knots 
(trisandhana). He must hold it up as long as the principal offerings last, 
from [15] the time of the beginning of the Pray^jas till the Svistakrit is 
over. The purpose of this act as explained by the ^rotriyas (sacrificial 
priests) of the present day is to keep the Raksasas and evil spirits away 
from the sacrifice. Now the whole ceremony, along with the formulas 
used, resembles so closely what is recorded in the Zend-Avesta of the 
angel ^raosha (now called Serosh), that we can fairly conclude that the 
office, or at any rate, the duties, of the Agnidhra priests were already 
known to the Aryas before the Iranians separated from the Indians. 
Serosh, as may be seen from the Serosh Yasht (Yasina 57), holds in his 
hand a sword (snaithia) in order to fight against the Devas, and to keep 
them away from the creation of Ormazd. He first spread the sacred 
grass or twigs ; he first repeated (frasrdvayat) the sacred prayers. His 
very name of ^raosha reminds of the call srau^at. One of the duties of 
the Agnidhra, or Agnit, was to kindle the fire. Such an office is known 
also to the Parsi ritual. It is that of the Atarevdkso, i, e. who feeds the* 
fire, a name often applied to the Rathwi, in which we have recognised 
the Adhvaryu. 

The fifth priest is the OrdvagrahTia^ a name no further mentioned 
in other Vedic books. S^yana identifies him with the Gr^vastut® of the 
ceremonial of the Br^hmauas. The office of the latter is to repeat the 
P4vam4nya verses when the Soma juice is being prepared. But the 
name Ordvagraiha [16] implies more, for it means, one who holds, or seizes 
the Grl,vanas^*^ (Soma squeezing stones). This is done by the Adhvaryu 
himself. In ancient times the Soma juice was very likely extracted by 
that priest who had to repeat the mantras for the purification of the Soma 
juice, that is, by the Gr^vastut. Such a priest who was engaged in the 
preparation of the Soma (Homa) juice is also known in the Zend-Avesta. 

dgnidhrah, i. e. the Adhyavyu calls, 6* sravai/a, to wMcK the Agnidhra responds hy aStu 
sraiisat. Both formulas are mentioned or alluded to in two Sdtras of P^nini (8> 2, &1-92), 
who teaches that the first Yowel in irdusat, and the first and second in 6 si^avaya are 
to he pronounced in the pluta way, i,e. with three moras. Kegarding srdii§a-p Asval. 
gives the same rule (astu irdu§at aukaram pldvayan); hut the pronunciation of 
6* irdvaya he does not particularly mention. 

/ ® Other interpretations have been given of this word by European scholars. But 

being myself in possession of a sphya, and having seen its use at the sacrifice, I can 
prove beyond any doubt, that it is a wooden sword. 

* On his office, see 6, 1-2, pp. 879-80. 

See the note on the preparation of the Soma . 7, 32 pp. 488-90v , 
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His name there is Le. bile who makes or prepates the 

havana^savana libation.’^' 

The sixth priest mentioned in the Anivamedha hymn is the ^arhstar^ 
i.e. the repeater oi ^astras. This is no doubt the Maitravarmia of the 
later ritual, who is, several times mentioned by the name of Prasdstar in 
other i>assages of the Samhit^ C^,,94, 6) and in the Br^hmaijas. Silyana 
takes the same view* 

Besides the names bl the officiating priests^ we have to examine some 
of the technical terms, of the sacrificiaJ art. In the 15th verse we find 
fl7] the expressihuBi obhigArtam, va^thritcm, T»:hich all refer 

to the repetition of the Yfijylt giantra hy the Hotar when the Adhvaryu is 
ready to throw the offeriiog into the fire> l4am is the technical term for 
pronouncing the Yajya mantra itself, ; a^higdrtiam, which is the same as 
agdrtom,, signifies the formula ye ya^mahe (generally called %w) which 
always precedes, the YdjyS verse ; vaqaptritam is the pronunciation of 
the formula vau^af at the end of the Y&jyS, verse ; vitam refers to the 
formula Agne uihi, which follows the m^atkdra, and is itself followed 
by another va^athdra (the so-called Anuva^ttara). 

Let us now sum up the evidence furnished by this sacrificial hymn 
as bearing upon t^e history of the sacrificial art in its relationship to the 
mass of other Yedio, songs on 'the one, and to the Brahmanas on tho othar^ 
side. 


In examining the names of the officiating priests, we can here dis- 
cover only two classes instead of the four, known to other Vedic hymns, 
and principally to the Br^hmapas. We have only Adhvaiyus Bbttis, 
but no. Brahma priests, and no Udg&tris (chanters),, Without tM two 
latter classes no, solemn sacrifice at which Soma was used could bo per- 
formed even at. a time far anterior to the Br&hmanas. There is no doubt, 
the introduction of each of these two classes marlis a new epoch in the 
history of the sacrificial art, just as the separation of the offices of Adh- 


See Visparad 3,1. The tern Havana occurs intheGfiWidB for Homa <Yaina, 10). 
That it means the same as. the Vedio mvana -with which it is identical follows nnmistak- 
ahly from the context. A/rotareW haoanem andanuporert Jiavanem, that is, a flwt and 
second libation, are- eVen dlsMnguished <YaAja 10, 2 ed. Westergaard). Tho fratarem 
havanem is the prdtah samnam, i.e. morning libation of the ritnal boobs ; tho nparrm, i. «. 
latter, following, . corresponds to the mdihyandino savanam. Tho Parsi priests prepare 
np to the present day actually the Homa juice ftotcc when performing the Homa coromoiw. 
The first preparation takes place before theZota (the Hotar of the Brahmans) appears; 
thesecond commences at the beginning of the proper ceremony, and is finished along 
with It. The Zota drinks the Homa which was prepared first by the Raspi (Adhvaryu): 
that one prepared during the ceremony is thrown into a well as a kind of offering. 



Varya and Hotar in the ante-Vedio times, indicates the first step in the 
development of the art of sacrificing. At that early time when the 
tlS] Iranians left their Indian brethren on account of a bitter religious 
contest, which is known in the Brahmaijas as the struggle between the 
Devas and Asuras, already the offices of an Adhvaryu and Hotar were 
distinct, as we may learn from the 21t0nd-Avesta, which exhibits the 
religion of the Asuras (Ahura religion, its professors calling themselves 
oJiuroth&shS ^asura-dik^&t initiated into the Asura rit^). 

But the offices of Udg^ttls and that of the Brahma priests were not 
known to the Aryas at that time ; they were introduced subseqiuentlyy 
after the separation. In many Vedic hymns we find, however, the duties 
principally of the former class (the chanters) mentioned. They are 
often juxtaposed with those of the Hotars. The term for the perform- 
ance of the Hotfi-priests is sariis, to praise, recite ; that for that of the 
Udgatfis stu or gdi to sing (see, for instance, Big^eda Saihh (8, 1, 1 ; 
6, 62, 0 ; 6, 69, 2-3) ; besides the technical names uktha=^astTa and 
Stoma, sdma, are frequently to be met with, (see 8, 1, 15 ^ 3, 3, 6 ; 6, 3 ; 
16, 9 ; 14, 11 ; 6, 24, 7, &c.). Now the absence oi all such terms, indica- 
tory of the functions of the Udg4trls (chanters) ii;i the Ailvamedha hymn 
is certainly remarkable. Their not occuring might, perhaps, be accounted 
for by the supposition that the chanters were not required at the hoise 
sacrifice. It is true, several smaller sacrifices, such as the Darislapfirna- 
masa, the Chaturm^sya Iftis and the animal sacrifice (if perforihed apart 
without forming part ,pf ^ S.oma sacrifice) are performed withoxtt any 
chanting ; [191 but for Soma sacrifices of whatever description, the chanters 
are as indispensable as the Hotars. That the A^vamedha was connected 
with a Soma sacrifice already at the time of the compositfon of the hymn 
in question, undoubtedly follows from the office of Gravagrdblia being 
mentioned in it ; for this priest is only required for the extracting of 
the Soma Juice, and has nothing whatever to do with any other sacrificial 
rite. The mentioning of the v^amstar (SJaitr^vruna) is another indication 
that the AsJvamedha already at that early time was accompanied by a Soma 
sacrifice. S'or one of the principal duties of the Maitravarunia, who may 
be called the first assistant of the Hotar, Is to repeat i^astras, which are 
only required at Soma sacrifices as the necessary accompaniments of all 
chants. 

Besides the Udg^tris, we miss the class of the Brahma priests, 
Brahm^, Br4hman^cbam8i, and Suhrahmanya, whose services are required 

According to Asyi^. %. g^tras (10, 8) there are three Soma days (satyJni) required 
dor t|ip horf© Saprifloe. 
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at all great sacrifices. The Brahmft cannot, even at small sacrifices, 
such as the Darslapurnam^sa Isti, he dispensed with. The Br/lhman&* 
chamsi and Subrahma^iyS are at Soma sacrifices as indispensable as the 
^aitr^varuna ] the first has to repeat also ^astras for the chants, thd 
latter to invite every day Indra to the Soma feast (see the note to C, 3, pp. 
382-84). 

The introduction of the Brahm4 priest marks no doubt a new era ii; 
the history of the sacrificial art ; [20] for to judge from the nature of his 
duties as superintendent of the sacrifical ceremonies, he was only necessary 
at a time when the sacrifice had become already very complicated, and was 
hable to many mistakes. The origin of the office dates earlier than the 
Brfi.hmai}as. Unmistakeable traces of it are to be found already in the 
SambitS, of the Bigveda. In one passage 1, 10, 1, the Brahmfi. priests 
(brahm&vtas) are juxtaposed with the Hotjis {arkinal}) and UdgUtris (gdyat~ 
riml})- They are there said to “raise Indra just as (one raises) a reed.” 
Similarly we find together gdyata, chant, sarhsata, praise, and brahma 
Ttriimta make the Brahma (8, 32, 17). In 10, 91, 10 the Brahma is men- 
tioned along with other priests also, such as the Potar, Nestar, Ac. The 
little work done by the Brahm4 priests, or rather their idleness, is men- 
tioned, 8, 92, 30, “do not be as lazy as a Brahmfi. priest” (mo .ju Irah- 
meva tandrayur hhuvah). That the Brahmd priests were thus reproached 
may clearly be seen from Ait. Brahm. 5, 34. The Brahm4 priest 
is the speaker or expounder of religious matters (10, 71, 11; 317, 8), in 
which capacity they became the authors of the Brahmapas. That the 
Brahma was expected to know all secret things, may bo inferred from 
several passages (10, 85, 3 ; 16 ; 35 ; 36). Bj-ihaspati, the teacher of the 
gods, is also called brahmd (10, 143, 3), and Agni is honoured with the 
same name (7, 7, 5), as well as his pious worshippers of old, tho so-called 
Ahgirasah (7, 42, 1). Sometimes the name signifies tho Brahman as 
distinguished from the K?attriyas brahmav.i rdjani vS, (1, 108, 7). 

[21] It is certainly remarkable, that none of the Brahmsl priests is to bo 
found among the priests enumerated in the Ailvamedha hymn, and wo 
may safely conclude, that their offices were not known at that timo- 
The word brahma (neuter) itself occurs in it (in the seventeenth verse), 
“If anyone, in order to make thee sit, did thee harm by kicking thee 
with his heels, or striking thee with a whip violently so that thou didst 
snort, I cause all to go off from thee by means of the Brahma, just as 
I make flow (the drops of melted butter) by means of a Sruch (sacrificial 
spoon) over the piece which is among the ready-made offerings (adh rari'.ju). 
Brahma has here very likely its original meaning, “ the sacrificial grass ” 
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or a certain bnnch of it (see the note on pages^4, 5 of this Introduction), 
For the meaning “ prayer,” which is here given to it by S^yana, does not 
suit the simile. In order to understand it fully, one has to bear in mind 
"that the' Adhvaryu after having" cooked and made ready any offering 
(Purod^j^a or flesh, orCharu, &c.) generally pours from a Sruch some drops 
of melted butter over it. Now the hralima by means of which the priest 
is to soothe all injury which the sacrificial horse may have received 
from kicking or striking, is compared with this Sruch ; the drops of 
melted butter are then the several stalks of the bunch of the sacrificial 
grass, required ^at all sacrifices and their taking out, and throwing 
^way (as is done at all sacrifices, see note 8 to page 79), is compared to 
4he flowing of the drops from the sacrificial spoon. 

Not only is the number of priests less, but the [22] ceremonies are also 
more simple. It appears from verse 15th, that there was no Puronuv^ky^ 
or introductory mantra required^ but the Y^jy^ alone was sufficient, 
The latter consisted already of the same parts as in the Br^hmanas, 
mz, the Agur, the Y4jy4 mantra, the Va§atk^ra and Anuva§atk^ra 
(see note 32 to page 95, page 126, and note - 11 to page 133-34:). The 
Agur or the introductory formula, ye yajdmahe, i,e., “ what (gods are), 
those we worship by sacrificing,” is very ancient, and seems to go back 
even beyond the properly so-called Vedic times ; for we meet it even 
with the same name already in the Zend-Avesta (see note 11 to page 
T34) ; even a large number of the Parsi prayer formulas commence with 
it up to this^^ day, viz> yazdmaid&. The Vasatkara or the cbH y&u^a% 
and the Anuvasatk^ra, or the second call vau^at preceded by Agyii rihi, 
i. e., “ Agni eat (the food),” must be also very old, though we do nqt 

find any trace of them in the Parsi ritual, which circumstance can be, 
however, easily accounted for. The first call vduqat being required 
in the very moment of the offering being thrown into the fire, and the 
second at once after it, there was no occasion for them at the Zoroastrian 
sacrifices ; for the priests are not allowed to throw flesh, or -Homa, di* 
even cakes into the fire ; they have only to show their offerings to the 
sacred element. In the Samhit^ itself, the Vasatkara is frequently 
mentioned, and in hymns which show by no means a modern origin (see 
! 1, 14, 8 ; 120, 4 ; 21, 5 ; 7, 14, 3 ; 15, 6 ;-99, 7, &c) ; some of them appar- 
ently allude to the [23] Anuvasatkara, (so, for instance, 7, 156, semdm^ 
‘ vetu va^athritim^, ‘ may he eat this piece ’ offered by the call^ vamat I m 
(in vihi) being one of the characteristic terms of the Anuva^atara), 

From all we have seen as .yet it clearly follows that the A^vamedha 
hymn is by no means ajate, but a very early, production of Vedic poetry. 
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and ttat consequently a strict distinction between a Chhandas and 
Mantra period, making the former by about two hundred years oltler 
than the latter, is hardly admissible. 

The same result is to be gained from a more close exarainatitm of 
other pre-eminetly sacrificial hymns, which all would full uiidcr tlu5 
Mantra period. There being here no occasion to inrcstigat(^ into all 
hymns of that character, I will only hero make mnm romnrlcH on the 
Nflbhanedi^tha hymns (10, 61-62). Their history is giren in the Ait. 
Brahm- itself (5, 14). They are trace<l to Mann, the progonitfu- of 
the human race, who gave them to his son, N.'Miroio li-dia. He should 
communicate them to the Ahgiras, for enabling them to perform succes*- 
fully the ceremonies of the sixth day tin the Sajaha, \mx note i) to page 
279), and receive all their property a« a saeriiicial reward. 

This whole story appears to have no other foundation, ** but the two 
hymns themselves, principally the [243 latter. The first is very tUmcult 
to understand, the second is on the the whole simph*. Ikitii are by 
tradition ascribed to NabhAnedi%.tha, the son of Mann, whoee existonro 
is very doubtful. They differ so much in style, that they camumt have 
the same author. Several traits of the legtnid, huwevor, are to l» found 
in them. The refrain of the first four verses of 10, 02 wliich is atblresiwl 
to the Ahgiras, “receive the son of Manu," re-occurs in the legend ; idso 
the gift of a thousand. In a vers© of the former <10, 61, IH) the word 
ndhMnedi?th.a occurs, but it does not mean tliere » human, but iwjine 
divine, being. I give the 18th and liHh verses in translation. 

(18) “ His relative, the wealthy N'ld ' -a t who, •“'k' - his 
thoughts towards thee, spoaks on looking forward tm follows) This 
our navel is the highest ; as often as nqdj I I was behind him ftlm 
Niibhflnediatha on earth).’ ” 

(19) “ This is my navel, here is what residea witli mo ; these gtlila 
are mine ; I am everything. Those who are first bom, and tliose who 
are born for a second time (by reproduction), —the cow milke<l that (mtid) 
from the truth, fand) tlieyare born.” '* 

“ It Is to he found also with little In the TsHtlriya 8. I. ». 4 «. 

Instead of the two Suktas (hymns; Hana there is said U» hav« gl w» his «» a 
on a certain rite oonoomiag the share of Rodra In the Itoiaa litotbii, to h«lji tto 
Angiras to heaven. The “ sixth day *’ is not mentioned i<i U. Tho man in a •' btat'kish 
dross” of the Altareya Hr, is here called Itsdra. 

Tho explanation given hy Riyai^a of these dlffietilt vewi's !r very artifieial. He 
tries to got out of the hymn overywhero the story toW wf in Ait. 

Br. 6, 14. . . 1 
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From these two verses as well as from several others in it (princi- 
pally 2 and 5--8 describing Praj^pati’s illicit intercourse with his 
£25] daughter, see Ait. Br. 3, 33), we may clearly perceive that Nabhane- 
distha and the hymn in question refer to generation. This view is fully 
leorroborated by the application of it at the sacrifice, as expounded by the 
BrShmanam, and as even pre-supposed in the hymn itself. 

, We know from various passages of the Br^hmanas, that one of the 
|)rincipal acts gf the sacrificial priests was to make a new body to the 
sacrificer, and produce him anew by mantras, and various rites, by making 
him mystically undergo the same process to which he owed his natural 
life. So, for instance, the whole Pravargya ceremony (see note 1 to pages 
41-43), the Ajya and Pra-uga ^astras (see Ait. Br. 2, 35-38 ; 3, 2) of the 
tnorning libation, and the so-called ^ilpa Sastras (6, 27-31) of the 
Hotri-priests are intended for this purpose. Of the latter the two 
IJ4bh^nedistha hymns form the two first parts, representing the seed 
leffusedi and its transformation to an embryo in its rudest state (see 6, 27). 
N^bh^nedistha is the sperm when effused ; after having undergone some 
change in the womb, it is called Nar^rfamsa. ^ ® That the hymn originally 
had such a mystical sense, is evident from the two first verses : 

. f ^6} (1) ** May this awful Brahma, which he (Praj&pati) thus skilfully 

pronounced in words at the congregation, at the assembly, fill the seven 
Hotars on the day of cooking (the sacrificial food), when his (the sarificer’s) 
parenl^ fend other) liberal men (the priests) are making (his body).” * 

<2) He established (as place) for the receptiofr of his gift the altar 
destroying and ejecting the enemy with his weapons. (After 
having thus made the place safe) he then hastily under a very loud ciy 
loured forth his sperm in one continuous (stream).” 

The meaning of these two verses can only be the following : the poet 
ly^ho was no doubt a sacrificial priest himself wishes, that the hymn which 
he regards as a revelation from Praj^pati, who repeated it at the great 
sacrificial session which he is so frequently said to have held, may fill 
liile se^en Hotri-priests when they, with the same liberality as Praj4pati 

”*This idea must be Very old ; for ^we find an unmistakeable trace of it iu the Zoroastrian 
tradition. So we read in the Bundehesh (page 80 in Westergaard’s edition of the Pehlevi 
text) that the angel Nerioseng (nerioseng yazd=nard3amsa yajata in Sanscrit) intercepted 
lihe three particles of sperm which Zoroaster is said to have once lost, and out of which 
the three great prophets, Oshadar (bdmi)f OsJiadar r>idh, and Sostosh are expected to spring 
iMt the end of the world. Nbrioseng clothed the said sperms with " lustre and strength 
froshus Zor), and handed them over to Anahit (the Persian Venus) to look at them They 
mce guarded against the attacks of the Devas (the Indian gods) by 000,999 Prohars 
<a kind of angels). 
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(when he poured forth bis sperm) are like parents making by their hymns 
the new celestial body to the sacrificer. The place for reception of 
the seed poured out mystically in prayer by the Hotars, is the altar ; for 
standing near it (and even touching it with their feet) they repeat 
the mantras. The reason that they have to regard the Vedi as the safe 
receptacle of the seed, is to be sought for in the antecedent of Prajfipati, 
who prepared it for the purpose, defending [27] it against the attacks of 
enemies. After having made it safe, he poured out his seed whence then 
all creatures sprang (see Ait. Br. 3, 34). 

Nabhanedistha is, according to the verses above quoted, the 
heavenly guardian of all germs of generation ; all gods, men, boastn, 
come from him. His assistance is required when the sacrificial priests 
are producing the new celestial body of the sacrificer. He looks down 
from heaven at his relative, that is, the seeds containing the germ of 
new life poured out mystically by the Hotars in their prayers. Ilis navel 
is the centre of all births in the universe ; as being nearest (' nearest to 
the navel’ is the literal meaning of ^uWhdnedi^tha}, he is the guardian of 
all seeds. Every seed on earth has only effect as far as he participates in it 
We have here the Zoroastrian idea of the Fravashis (Frohars) who are 
the prototypes of all things existing.^® The word ndhhdnedi^ha must bo 
very old ; for we find it several times in the form iiabdnazduta in 
the Zend Avesta. It is an epithet of the Fravashis (Yaslna, 1, 18. Yaahfcs 
13, 156), and signifies the lineal descendants in future generations^^ 
(Vend. 4, 5-10 Westergaard). 

[28] Altliough the Nabhnnedistha hymn (10, Cl) is purely sacrificial, 
and composed at a time when the Risis already indulged in speculaiiotm 
on the mystical meaning of sacrificial rites, no trace can be found, to show 
that it is a modern composition. The circumstance, that it is already in 
the Aitareya Brfihmanam traced to Mann, the progenitor of the human 
race, shows, that its origin is entirely lost in the depths of tiuihinhy. 
The mentioning of Kah^fbvcin in verso IG, and the occurrence of the 
''se'ven Hotars ” (in the Ist verse) are no proofs of a late origin. For 

Sec my Essays on tiio Sacred Language, Writings and Religion of the P&mm 
page 186 . ' 

This is the son.so of namw nahdnnzdutanam, in the fourth Krargard of the Voiididid. 
In the passage in question, the punishment consequent on the hreae.h of prorniso is Hiud 
to extend to so and so many tiardm nahmmzdiHtanam, literally, mm wIhj are neare«.t 
the naTcl of the offender, that is, his lineal descendants. The Uehlevi translafaon g* m 
its notes about the same meaning to it. So it has for instance to 4, h the note : fl00 mmtt 
him ddrem ‘‘for three hundred years there will bo danger (for the nubthmzdkimV* riiU 
is also the opinion of many Dasturs. 
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Kateivan appears as a celebrated Risi, who was distinguished as 
a great chanter and Soma drinker in many other passages, principally 
in the first hook (see Eigveda Samh. 1, 18, 1-2 ; 51, 13 ; 116, 7 ; 117, 6 ; 
4,* 26, 1), who enjoyed the special favour of the Aj^vins. He is to the 
majority of the Vedic Risis whose hymns are kept, a personage of as 
remote an antiquity as Kavya^ Usanas^ the Angiras^ &c. The seven 
Hotars occur several times besides (3, 29, 14 ; 8, 49, 16), most of them 
with their very names, viz,^ Potar, Nestar, Agnid, Pras^star, &o., 
(1, 15, 2-5 ; 9 ; 1, 94, 6 ; 10, 91, 10). 

The second Nabh^nedistha hymn is certainly later than the firsts, 
and contains the germs of the later legend on Nabhtoedistha. The 
reason that it was also referred to him, is certainly to be sought [291 for 
in the 4th verse, where is said, This one (i»e. I) speaks through the 
navel, (nabhd\ hails you in your residence ; hear, O sons of the g^ods, ye 
Ri§is (to my speech).” The song is addressed to the Afigiras, who are 
requested to receive the poet. The gift of thousand is also mentioned. 

Let us, after this discussion regarding the antiquity of the Asva- 
medha and N^bh^nedistha hymns, return to the general question on 
the relationship between the pre-eminently sacrificial mantras and the 
other production of Yedic poetry. 

If we look at the history of poetry with other nations, we nowhere 
find profane songs precede religious poetry. The latter owes its origin 
entirely to the practical worship of beings of a higher order, and must, 
as every art* does, go through many phases before it can arrive at any 
state of perfection and refinement. Now, in the collection of the hymns 
of the Rigveda, we find the religious poetry already so highly developed, 
the language so polished, the metres already so artificially composed, 
*as to justify the assumption, that the songs which have reached our 
time, are not the earliest productions of the poetical genius, and the 
devout mind of the ancient Indians. Generations of poets and many 
family [801 schools in which sacred poetry was regularly taught, just as 
the art of the hards and scalds with the Celtic and Scandinavian 
np^tions, must have preceded that period to which we owe the present 

» They are, according to the Br§,hmanas (see Ait. Br. 6, 10-12), Hotar, Maitravaraiia, 
Br^hmanachharnsi, Achhavaka, Potar, Nefetar, and Agnidhra. 

This expression appears to he strange. It implies a very ancient idea, which must 
have beeii current with the Iranians and Indians alike. The navel was regarded as 
the seat of an internal light, by means of which the seers received what they called 
revelation. It is up to the present day a belief of the Parsi priests, that the Dasturs 
or High-priests have a fire in their navel, by means of which they can see things 
which are hidden This reminds us of some phenomena in modern somnambulism. 
d 
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coliection. If an old song was replaced by a new one, whicdi appeared 
moi’e beautiful and finished, the former was, in most cases, u’n ef)\ora1)ly 
lost. Old and new poets are frcriaently mentioned in the hyiiins of the 
Rigveda; but the more modern Ifisis of the Vedic |K*riod appear not 
to have regarded the productions of their pxt'dcc** — ><«r- with any particular 
reverence which might have induced them to keep their early relics. 

Now the question arises, are the finished and x^olished hymns of 
the Rigveda with their artificial metres the most ambient relics of the 
whole religious literature of the Brahmans, or arc stiil more ancient 
pieces in the other Vedic writings to bo found ? It is hardly credible, 
that the Brahmanical i)riest8 einployc<l at their eacrifices in the earliest 
times hymns similar to those which were usoil whexi the ritual became 
settled. The first sacrifices wei'e no doubt simple ofTcringH performed 
withoxfl; much ceremonial. A few appropriate solemn words, indi(‘aiing 
the giver, the nature of the offering, the diety to which as well an the 
purpose for which it was olTered, and addrcHses to the ohJcctB that 
were offered, were sufficient. All this could bo embodied in tlio sacri- 
ficial formulas known in later times principally by the name o£ Yajus, 
whilst the older one appears to have been Y&ja (preserved in pm-ijlja, 
anu~y&ja^ Sec), The invocation of the deity by different names, [81] and 
its invitation to enjoy the meal prepared, may be e(|ually old. It was 
justly regarded only as a kind of Yajus, and called Kiyadfi''' or 
The latter term was piincipally a}>pliod to the imuineration of the 
titles, qualities, &c., of a particular deify, accompanied with an invitation. 
At the most ancient times it appears that all sacadficial formuhs wore 
spoken by the Jlotar alone ; the Adhvaryu was only liis a Idanf, who 
arranged the sacrificial compound, provided the implisnents, and per- 
formed all manual labour. It was <mly at the time when regular 
metrical verses and hymns were introduced into the ritual, that a part 
of the duties of tho Ilotar devolved <>n the dliero arc, in 

the present ritual, traces to Ido found, that the Hotar aelually must 
have performed part of the duties of the AdhvaiN m 

Accoixling to the ritual wdiich appearn to have beam in fame for 
tho last three thousand jearn without nn.h any tiuiudderablo 

change, it is one of the principal duties the Adhvaryu 1*1 orders 

^ Kco MadkasOclana’s PrasthfinabheUa lu Siudim. i, It, md 

tho BliSgavatti Purahn 12,6,52 (ia tho ofUiioiti tisc* I, tho 

KOries of Yajns mantras is callocl ni{/ada, MinUntsmlmm mmpflhvH ly lliis iiaiim, as 
it appears, principally tho Prai^as or orders hy the Aithvaryw tii the ullior priests 
to do thoir respective duties. 
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(praisa) to most of the officiating priests, to perform their respective 
duties. Now at several occasions, especilly at the more solemn sacrifices, 
the order is to be given either by the Hotar himself, or his principal 
assistant, the Maitr^varuna. So, for instance, the order to the slaugh- 
|>erers of the sacrificial animal, [S2J which is known by the name of 
Adhrigu-Praisa-mantra (see Ait. Br. 2, 6-7) is given by the Hotar himself, 
though the formulas of which it is composed have all characteristics 
of what was termed in ritual Yajus, and consequently assigned 
to the Adhvaryu. At the Soma sacrifice all orders to the Hotar to 
repeat the Y^jy^ mantra, before the libations are thrown into the fire, 
are "to be given by the Maitravaruna, and not by the Adhvaryu. The 
formulas by which the gods are called to appear, the address to the 
fire when it is kindled are repeated by the Hotar, not by the Adhvaryu, 
though they cannot be termed rile, the repetition of which alone was 
in later times regarded as incumbent upon the Hotar. The later rule, 

‘‘ The Hotar performs his duties with the Rigveda’’ (in the introductory 
chapter to the Hiranyakeisli and Apastamba ^r^uta Sutras) is therefore 
not quite correct. The Hotar himself even sacrifices on certain occasions 
what is, according to the later ritual, to be done by the Adhvaryu 
alone, or, when the offering is given as penance, by the Brahm^. So, 
for instance, he sacrifices melted butter before repeating the Ai^vina 
^astra (see the note to 4, 7, page 268), which is, as far as its principal 
parts are concerned, certainly very ancient. 

Now, if we compare the sacrificial formulas as contained in the^ 
Yajurveda, and principally the so-called Nigadas, and Nivids, preserved 
in the Brahmanas and Sutras with the bulk of the Rigveda hymns, we 
come to the conclusion, that the former are more ancient, and served the 
Risis as a kind of [33] sacred text, just as passages of the Bible suggest 
ideas to religious poets among Christians. That Vedic poets were per- 
fectly acquainted with several of such formulas and addresses which 
are still extant, can be proved beyond any doubt. 

Reserving a more detailed treatment of this important question to 
a future occasion, I here instance only some of the most striking proofs. 

One reference to the Nivid inserted' in the Vai^vadeva hymn at the 
Vaii^vadeva ^astra, and my remarks on it (see pages 212-13), the reader 
will find, that the great Risi Visvamitra who with some of his sons are 
the poets of many hymns which we now possess (as, for instance, of the 
whole third Manidala), knew this ancient sacrificial formula very well ; 
for one of its sentences setting forth the number of deities is alluded to 
by him. 
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Certain stereotyped formnL^B which cx'cnr in every Nivicl, to what- 
ever deity it might be addressed, occur in hymns and oven commence 
them. I instance the hymn predam brahma (8, 37), which ia certainly 
an allusion to the sentence which occurs in all Nivitls, pmlam. hrahma 
predam l^atira7n (see note 25 on page 189.) That the coimtirlenco is 
no mere chance follows from some other characteristic Nivid terms made 
use of in the hymn in question ; compam dintlia pixi suruxitah with pre- 
dam smivantam yajammiam amtu in all Nivids, and k^aUtbja tva^n 
evasi with predam 'k^attram (avaiu). 

The Subrahmanyfi formulas, which is generally called a NigadH (see 
on it the note to 6, 3 on pages 383-84) [84) is unmistahahly alluded to 
in the hymn, 1, 51, principally in the first and thirteenth versos* In both, 
Indra is called ma?a, a ram, and vri^ana^ vasya me^uX 

The call of the Agnidhraj asiu hrdu^at as well as the Agur address- 
ed to the Hotar, hotd yak^at^ were known to the as we learn 

from 1, 139, 1. 10. 

The so-called Rituyajas which are extant in a particular collection 
of sacrificial formulas, called pvai^a sUhta or 2 >rai. 5 ad/u/ft?/a, <x^cur even with 
their very words in several hymns, such as 1, 15; 2, 37. (On the llituyUjas, 
see note 35 on pages 135-36). 

The so-called Apr! hymns are nothing but a poetical dovclopment 
of the more ancient Trayajas, and Anuyajas (coinpaio the notes 12 on 
page 18 ; 14 on pages 81-82 ; and 25 on page 110.) 

Many hymns wero directly composed not only for sacrificial pur- 
poses in general, but even for particular rites. This is i'riiu‘ii>ally the 
case with several hymns of Viiivamitra. So, for instance, fclio whole of 
hymn 3, 8 afijanti fMiii adhvare (see about it, Ait. Br. 2, 2) refers only 
to the anointing, erecting, and decorating, of the sacrificial piist ; 3, 21 
is evidently made for addressing tlio drops of melted butter which drip 
from the omentum, over which they were poured (mo Ait. Br. 2, 12) ; 3 52, 
celebrates the offering of the Purodb^a consisting of fric'd grains, pap, 
&c., which belongs to each Soma libation fsce Ait Br. 2, 2)b) 

The first ten hymns of the first book of the lllwi la Haihaliiia cantain, 
as it appears, the Sorna ritual [35] of l^biflhm'blMnd.A, tbi* non iif VifjvA- 
mitra. It provides, however, only for two Hbationn, riT., the morniiig and 
midday. The first hymn has exactly the nature of an Aj ya hvinii, witich 
forms the principal part of the first fla^tra, the Bo-calh^l Ajya, The 
second and third hymns contain the Pra-riga lustra, which is the second 
at the morning libation, in all its particularu The following »ovciii 
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bymns (440) all celebrate Indra and it appears from some remarks in 
the Ait. Br. (3, 20, page 192), that in ancient times the midday libation 
belonged exclusively to Indra. The rituaL for the evening libation is of 
so peculiar a nature, and so complicated, that we must ascribe to it quite 
a different origin than to the two other libations. 

The hymns 12-23 appear to contain a more comprehensive ritual of 
the Kanva family, which is ancient. The 12th hymn (the first in this 
collection) is addressed to the Agni of the ancestors, the pravara, who 
must be invoked at the commencement of every sacrifice ; it contains 
three parts of the later ritual — (a) the pravara, (h) the invocation of Agni 
by the Nigada, and (c) the request to Agni to bring the gods (the so-called 
devdvahanam). The 13th is an apri Sukta containing the Prayajas^ 
which accompany the very first offerings at every sacrifice. 

These three hymns were, it appears, appropriate to a simple Isti, 
as it precedes every greater sacrifice. The following hymns refer to the 
Soma sacrifice. The 15th is a Rituy4ja hymn; the Rituy^jas always 
precede the Ajya ^astra. The hymns from [38] 16-19 contain a ritual for 
the midday libation, and in 20-22 we find the principal deities of the 
^astras of the evening libation. 

The hymns from 44-50 in the first book by Praskanva, the son of 
Kariva, contain, if the Indra hymn (51) is also reckoned, all the principal 
deities, and metres of the Arfvina l^astra, the former even in their proper 
order, viz,^ Agni, Usds, the Asvins, Surya, Indra (see Ait. Br. 4, 7-11). 

These instances, which could be easily greatly enlarged, will, I 
think, sufiSce to show that the ritual of the Brahmanas in its main features 
was almost complete at the time when the principal Rishis, such as the 
Kanvas, Vij^vamitra, Vasistha, &c., lived. 

I must lay particular stress on the Nivids which I believe to be 
more ancient than almost all the hymns contained in the R,igveda. The 
principal ones (nine in number) are all to be found in the notes to my 
translation of the 3rd Panohik^ ("book). That no attention has been paid 
as yet to these important documents by the few Vedic scholars in 
Europe, is principally owing to the circumstance of their not having been 
known to them. It being now generally believed, that the earliest relics 
of Vedic literature are to be found only in the Rigveda Samhit^, it is of 
course incumbent on me to state briefly the reasons why I refer the so- 
called Nivid to a still more remote antiquity. 

The word nivid frequently occurs in the hymns, and even with 
the epithet piXrva or pdrvya^ old [37] (seQ 1, 89, 3 ; 96, 2 ; 2, 36, 6.) The 





Manttvatfya Nivid'^ is, as it appears, even referred to i)y Vaoiadeva 
(4, 18, 7, compared vritli note 25, on pa.m' 18''}; tin* n-pitiii'M of 
the Nivids is juxtaposed with the performance "f fho rhantfr.-t, and 
the recital of the Sastras (0. >07, 10). The BrAhmanmn reuar-B the 
Nivids, particularly that one addressed to Agni. as those wur«is >.f 
Prajftpati, by means of which ho created all heini^s tsiu* Ait. Hr. 2, 
33-34). That such an idea, which entirely coincide.s with tlu* /niuunti i.m 
of Ahuramazda (Ormazd) having created the world ihi- .ch the yo/leh 
ahil-vairyd prayer (see the 19th chapter of the la^im), nuist Im' more 
ancient than the BiAhmanaa, wo learn from a hymn of tins old Iti-u 
Kutsa, who is already in many Vedic songs looked tipt^n m a sago td tlio 
remote past. He says (1, 90, 2) that Agni created hy means of th(» 
“first Nivid” the creatures of the Manus (scepagtj 14.3). In 1, 811, 3-4, 
an old Nivid appears to ho quoted. For the words which fnlluw tiao 
sentence, “we call them with the old Nivid,” bear quite tho stiiinp 
of such a piece. 

Many Nivids, even the majority of them, are certainly hwt. Ihit 
the few pieces of this kind of religious literature which are still cxtaint, 
are sufficient to show that they must bo voi'y amcient, aiad are mat to bta 
regarded as fabrications of tho sacrificial priests at the times when the 
Brahmanas were composed. 1 , 38 ] Their style is, in the nuiin, jaist t!a* Manio 
in which the hymns are composed, and far more aimicnt than that of 
the BrAhmanas. They contain, in short Ront(>nce.-^, tho priiuupai name.i, 
epithets, and feats of the deity invoked. I’liey Iiavcj no nirtre, 

but a kind of rhythmus; or even a laiallelismu.i membrurum ns tin* 
ancient llohrow poetry. 

The circumstance that in the ritual such a j ai a : b,'- il./ 
is attached to such half poetical, half prose pieee.s :ts the Ni'. iiH are ' e<< 
particularly Ait. Br. 2, 33 ; .3, 10-11), cleaily tends to ju-ovo. that they 
must have been regarded as very effietutions. 'I’his eonld be hardly 
accounted for at a time when beaufiful and iini,5-lie.i wuigH w. m 
eoming in abundance to servo tho .same ) 111 p , had tiny not been \ery 
ancient, and their emi>ioymcnt been hunetion.- ! by the < ’ of tiuj 

most ancient Risis. 

Wo have already scon, that .‘■■eve nil of those .X'lvhl fmmnhm whieli 
we have now were known to some Vedic poets. I will give hi re a few 
more instances. Tho hymn to the .Matutas Ity Vi^v.'imitni f.".. IT ii 
evid ently based on tho !\rarutvatiya .Xivids tsoe tliem on p.-i- l.-U. ; the 

'“When tho word ninid apjiisars often iti the jilur.-U, then the hvwni fail.-w, *,( wlii.-h ’ 
tho Nivid consists, are to ho nudorstood. 
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verse to Savitar (3, 54, 11) alludes to Savitiu Nivids (see them on page 
208) ; the hymn to Dyavaprithivl (1, 160) is a poetical imitation of the 
DySvaprithivi Nivids (page 209) ; the Ribhn hymn (4, 33) resembles very 
much the Ribhu Nivids (page 210), Sec- 

Another proof of the high antiquity of the Nivids is furnished 
by the Zend-Avesta. The many prayer £39] formulas in the Yasina which 
commence with nivae-ahay&mi, i.e-, I invite, are exactly of the same 
nature as the Nivids. 

The Nivids along with many so-called Yajus formulas which are 
preserved in the Yajurveda, the Nigadas, such as the Subr^hmanya and 
the so-called Japa formulas (such as Ait. Br. 2, 38), which are muttered 
with a low voice only, are doubtless the most ancient pieces of Vedic 
poetry. The Risis tried their poetical talent first in the composition of 
YSjy^s or verses recited at the occasion of an offering being thrown into 
the fire. Thence we meet so many verses requesting the deity to accept 
the offering, and taste it. These Y^jy^s were extended into little songs, 
which, on account of their finished form, were called siXktam^ i-e- well, 
beautifully spoken. The principal ideas for the Y^jyds were furnished 
by the sacrificial formulas in which the Yajurveda abounds, and those of 
the hymns were suggested by the Nigadas and Nivids. There can be 
hardly any doubt, that the oldest hymns which we possess, are purely 
sacrificial, and made only for sacrificial purposes. Those which express 
more general ideas, or philosophical thoughts, or confessions of sins, 
such as many of those addressed to Varuna, are comparatively late. 

In order to illustrate that the development of the sacrificial and 
religious poetry of the ancient Brahmans took such a course as here 
described, I may adduce the similar one which we find with the Hebrews. 
The sacrificial ritual of Moses, as laid £401 down in the Leviticus, knows no 
rythmical sentences nor hymns which accompanied the oblations offered 
,to Jehovah. It describes only such manual labour, as found with the 
Brahmans its place in the Yajurveda, and mentions but very few and 
simple formulas which the officiating priest appears to have spoken when 
throwing the offering into the fire of the altar. They differed, according 
to the occasion, but very little. The principal formula was 

‘‘ a fire offering of pleasant smell for Jehovah,” which exactly cor- 
responds with the Vedic agnaye, indrdya, Sec. svahd I i-e. a good offering to 
Agni, Indra, &c. If it was the solemn holocaustum, then the word nbi^, 

Tho term svahd is to be traced to the root dJia, to put, with d., to put in, into, and 
stands for svddhd (su-\-ddM). It means the gift which is thrown into the fire. 
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Bolocaustum, was tised in addition (Leviticus 1, 9-13) ; if it was tlie sa- 
called zehakh shlamim or sacrifice for continued welfare, the woi'd Dhb food, 
bread, was added (Levit. 3, 11) ; if it was a penance, the words 
(Levit. 7, 5), ‘‘this is a penance,’’ were required. When the priest 
absolved a sacrificer who brought an offering as a penance, he appears 
to have used a formula also, which is preserved in the so-ficquently 
occurirg sentence : tb nbaa"! ta3‘n (Lev. iv, 25, 

31: V. 6, 10.) “and he (the priest) shall annul the sin which ho has 
committed, so that he will be pardoned.” 


[41] If we compare these formulas with the psalms, which were composed 
and used for the worship of Jehovah, then we find exactly tho same 
difference between both, as we discover between the Yajus formulas, 
Nivids, &c., and the finished hymns of the Rigveda SamhitA. In 
the same way as there is a considerable interval of time between the 
establishment of the Mosaic ritual and the composition of tho psalms, 
we are completely justified in supposing' that a similar space of time 
intervened between the Brahmanical ritual with its sacrifical formulas, 
and the composition of the" majority of the Vedic hymns. Between 
Moses and David there is an interval of five hundred years, and if we 
assume a similar one between the simple Yajus formulas, and such 
finished hymns as those addressed to Varuna which M. Muller ascribes 
to his Ohhandas period, we shall not be in the wrong. 


Another proof that the purely sacrificial poetry is more ancient 
than either profane songs or hymns of a more general religious character, 
IS furnished by the Shi-king or Book of Odes of the Chinese. Of its 
four divisions, viz. kdo-fung, i.e. popular songs of the different territories 
of ancient China, ta-ya and siao ya, i.e. imperial songs, to be used 
with music at the imperial festivals, and sung, i.e. hymns in honour 
of deceased emperors, and vassal kings, the latter, which are of a purely 
sacrificial character, are the most ancient pieces. The three last odes in 
this fourth division go back as far as the commencement of tho Shang 
dynasty, which ascended the dragon seat in [42] the year 17GC n o., whilst 
almost another pieces ia the colleotioo are composed from the earlier 

'ft ftot* '“f" down almost to Confucras' timo 

(from 1120 B.o till about 600 b.o.) 

If we consider that the difference of time between the nnr.T , t 
cial and non-sacrificial hymns of the Ohineco fU ^ ^ Rticnfl- 

^ thus amounts (o aliout 

be pardoned.” ^ committed, a.id tl.ou abalt 
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1,000 years, we would not be very wrong in presuming similar inter- 
vals to exist between the different hymns of the Rigveda. Risis like 
Kavya, TOanas, Kaksivat, Hiranyastupa, to whom several hymns are 
traced, were for the Kansas, Vis^vamitra, Vasistha, &c., as ancient per- 
sonages, as the emperors Tang (1765 b.o.) and Wuwang (1120 B,o.) 
to Confacious (born 551 b. o.) 

On account of the utter want of Indian chronology for the Vedic and 
post-Vedic times, it will be of course for ever impossible to fix exactly 
the age of the several hymns of the Rigveda, as can be done with most 
of the psalms and many of the odes of the Shi-king. But happily we 
possess at least one astronomical date which furnishes at any rate the ex- 
ternal proof of the high antiquity of Vedic literature, which considerably 
tends to strengthen the internal evidence of the same fact. I here mean 
the well known passage in the Jyotisam, or Vedic calendar, about the 
position of the solstitial points. The position there given carries us 
back to the year 1181 according to Archdeacon Pratt’s, and to 1186 
C43] B.O. according to the Rev. R. Main’s calculations/^ The questions 
on the age of this little treatise and the origin of the Naksatra 
system, about which [44] there has been of late so much wrangling 
among the few SaDScrit scholars of Europe and America, are of 

** See the Journal of the Asiatic Society of Bengal of the year 1862 pages 49-50. Max 
Muller’s Preface to the 4th Volume of his edition of the 3i^igveda SamhitS, page Lxxxv. 

There can he hardly any doubt, that the Naksatra system of the Indians, 
Chinese, Persians and Arabs is of a common origin, but it is very difScult to determine 
w^ith what nation it originated. The original number was twenty-eight. I do not 
intend fully to discuss here the important question, but I wish only to direct attention 
to the circumstance overlooked as yet by all the writers on].the subject, that the terms 
which the Indians, Arabs, and Chinese use for expressing the idea “ constellation” have 
in all the three languages, Sanscrit, Chinese, and Arabic, precisely the same meaning, 
viz. a place where to pass the night, a station. This is certainly no mere chance, 
but can only be accounted for by the supposition, that the framers of the Naksatra 
system regarded the several Naksatras as heavenly stations, or night quarters, where 
the travelling moon was believed to put on his journey through the heavens. Let us 
examine these terms. 

The Chinese expression for NaTcsatra is 8iu (spelt by Morrison suh and * seWf by 
Medhurst setv with the third or departing tone). The character representing it which 
is to be found under the 40 bh radical, strokes 8 (see Morrison’s Chinese Dictionary, 
Vol. 1 page 847) is composed of three signs, visi. that for a roof, that for man, and 
that for a hundred. Its original meaning therefore is a place where a hundred men 
find shelter, a station or night quarters for a company of soldiers ” The word is, as 
is the case with most of the Chinese words, used as a substantive, adjective, and verb. 

As a substantive it denotes a resting place to pass the night at ” with a road-house 
(lu shili)i i,e, an inn, or a halting place in general ; such places were situated at the 
distance of every thirty Li. Thence it is metaphorically employed to express the 

e 
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145 ] minor importance compared with the fact and the age of the obser- 
vation itself. That an astronomical observation was taken by the 

station on tlie heavens •where the travelling moon is supposed to pnt np. In this 
sense the Chinese speak of clh skth pa siu “ the t'^-enty-eight halting places” (on the 
heavens). 

' ■ As an objective it means past, former, i, e, the night-qnarters which were jnst left. 

In the sense of a verb, hnfc never in that of a substantive, wc find it freqnently nsed 
in two of the so-called See-shu or four Classical books of the Chinese, viz. the Lu7i~yu 
fthe Confueian Analects) and. in Meng-tse. 

In order to show the use of this important word in the Classical writings, I hero 
^note some instances : 

(a) intrans, to pass the night, to stop over nighty Lnn-yn 14, 41 ; tse lu siu yu Shihrman, 
t.e. Tse-ln (one of the most ardent and zealous disciples of Confucius) passed the 
night at Shih-man ; 18. 7. 3 ibidem ; chih Tse-lu sin, t.e. he detained Tse-lu to pass 
the night (with him). Meng tse 2, 2, 11, 1 ; Meng-tse k'iu Tsi sia %ju Ohato, i e. 
Meng-tse after having left Tsi, passed the night at Chow; 2,2,12, 4, ibidem: yu 
san siu olh heu chiih Chow, yu yu sin i wei suh, t. e. When I, after having stopped for 
three nights left Chow, I thought in my mind my departure to ho speedy still. 

(b) trans. to make pass the night, to keep over night, Lnn-yu 10, 8. 8 : tse yu hung 
pii sm/d, when he (Confucius) sacrificed at the Duke’s (assisted the Duke in 
sacrificing) he did not keep the (sacrificial) flesh over night. In this sense it 
is several times metaphorically used ; so Lun-yn 12. 2, 2 : Tse-lu ten siu no, ie. 
Tse-lu never kept a promise over night (he carried it out at one, before he 
went to rest). 

(c) to Have taken up his quartern, to be at rest, Lun-yu 7, 26 : ^iH pii ho 

(Confucius) shot, but not with an arrow and string at (animals) which were 
at rest (asleep). 

The Arabic word for the Nakshatras is manzil phnr. mendxil, ** a place 
to put up, ^qurters,” from the root to make a journey, to put up at a place as a 
guest. 

This name for the constellations must be very ancient with the Semitic nations, 
for we find it already in the Old Testament (Book of the Kings ii. 23, B) in the form 
ma&saloth* it has no proper etymology in Hebrew (for the root ^11:3 to 

which alone it could he traced, means to yioto), and is apparently introduced as a foreign 
word from some other Semitic nation, probably the Babylonians. The Jewish commenta- 
tors had no clear conception of the proper meaning of the word ; they take it to 
mean star in general, and then the twelve signs of the iglodiac. But from tlie context 
of the passage in the Book of the Kings, just quoted, where it stands together with 
the moon a^id the whole host of Ijlie Heavens (“ for the moon and the mazzaioth and the 
whole host of the heaven”) it undoubtedly follows, that its meaning cannot he ^*star” in 
general, which idea is expressed by the “ whole host of the heavens,” hut something 
particular in the heavens connected with the moon. The use of the same word in 
Arabic for expressing the idea of constellation, heavenly mansions of the moon, proves 
beyond any doubt, that the masxalothmeau the same. 

Now the Sanscrit word nak^ah^a has originally no other meaning than either siu 
or man&il have. The arrangement of the meaning of this word which is made in 
Boehthngk and Koth’s Sanscrit Dictionary is insufficient and treated with the same 
superficiality as the majority of the more difficult Vedic words in that much lauded 
work. They make it to mean star in general (sidus), the stars, and then comiellation, 
station of the moon. But the very formation of tho word by moans of the sujCfix afra 
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Brabmans as early as the i2th century before Christ is proved be- 
yond any doubt by the date to be elicited from the observation 
itself. If astronomical calculations of past events are of any worth, 
we must accept as settled the date of the position of the solstitial [4!61 
points as recorded in the eTyotisam. To believe that such an observation 
Was imported from some foreign country, Babylon or China, could be 
absurd, for there is nothing in it to show, that it cannot have been 
made in the north-western part of India, or a closely adjacent country. 
A regulation of the calendar by such observations was an absolute 
necessity for the Brahmans ; for the proper time of commencing and 
ending their sacrifices, principally the so-called Sattras or sacrificial 
sessions, could not be known without an accurate knowledge of the time 
of the sun’s northern and southern progress. The knowledge of the 
calendar forms such an essential part of the ritual, that many import- 
ant conditions of the latter cannot he carried out without the former. 
The sacrifices are allowed to commence only at certain lucky constel- 
lations, and in certain months. So, for instance, as a rule, no great 
sacrifice can commence during the sun’s southern progress (da'k^imyana); 
for this is regarded up to the present day as an unlucky period by the 

indicates, that something particular must be attached to its meaning ; compare patatra a 
wing, literally a means for flying, vadhatra a weapon, literally a means for striking, yafat^ 
ram the keeping of a sacrificial fire, literally the means or place for sacrificing ; amatra, a 
drinking vessel, literally a place to which a thing goes which holds it. According ta 
all analogy we can derive the word only from wafts, which is a purely Vedic root, 
and means to ‘‘arrive at.’^ Thus naksatra etymologically means, either the means 
by which one arrives, or the place where one arrives, a station. This expresses 
most adequately the idea attached by the Indians to the JS^aksatras as mansions for 
the travelling moon. Bui; even if we waive this derivation, and make it“ a compound 
Of waft {instead of naftta, see Rigveda 7, 71, 1) and a session for the night,, 

night quarters, we arrive at the same meaning. The latter derivation is, I think, 
even preferable to the former. The meanings of the word are to be classed as follows : 
(1) station, qurters where to pass the night. In this sense it is out of use ; (2) especially 
the stations on the heavens where the travelling moon is supposed to put up, the- 
twenty-eight constellations ; (3) metonymiclly stars in general, the starry sphere (Rig- 
veda 7, 86, 1 : nak^atram paprathachcha hhuma^ he spread the starry sphere, and the 
earth). The latter use is pre-eminently poetical, as poets always can use pars pro toto> 
The naksatras as stations of the moon were perfectly known to the Risis, as every 
one can convince himself from the many passages in the Taitiriya Br^hmanam, and the 
Atharvaveda. That these books are throughout much later than the songs of the Rigveda 
is just what I have strong reasons to doubt. The arrangement of the meanings of 
nak§atra as given here entirely coincides with all we know of the history of eithei? 
the word siu in Chinese, or mansil, mazzaloth in the Semitic languages. The Chinese, 
especially poets, used the word siu in the sense of star or stars in general, and so 
did the Rabbis in the Mishnah and the Talmud, according to the testimony of Juda 
‘Karish (see Gresenii Thesaurus Linguae Hebraeae, et Chaldaeae ii. page 869). 
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Brahmans, in “which even to die is helived to be a misfortune. The 
great sacrifices take place generally in spring, in the months Chaitra 
and Vaisdkha (April and May). The sattras which lasted for one year 
were, as one may learn from a carefixl perusal of the 4th book of the 
Aitareya Br&hmaiiam, nothing but an imitation of the sun’s yearly 
course. They were divided into two distinct parts, each consisting of six 
months of thirty days each ; in the midst of both was the i.e. 

equator or central day, cutting the [47] whole Sattra into two halves. The 
ceremonies were in both the halves exactly the same ; but they were 
in the latter half performed in an inverted order. This represents the 
increase of the days in the northern, and their decrease in the southern 
progress ; for both increase and decrease take place exactly in the same 
proportions. 

In consideration that these Sattras were already at the time of the 
compilation of the Brahmanas an old institution, we certainly can find 
nothing surprising in the circumstance, that the Indian astimomers 
made the observation above-mentioned so early as the 12th century 
B.G. For the Sattras are certainly as early as, if not earlier than, this 
time. Sattras lasting for sixty years appear even to have been known 
already to the authors of the Br^hma^as (see page 287). 

Now that observation proves two things beyond doubt : (1) That the 
Indians had made already such a considerable progress in astronomical 
science, early in the 12tb century, as to enable them to take such obsei- 
vations ; (2) That by that time the whole ritual in its main features 
as laid down in the Brahmanas was complete. 

We do not hesitate therefore to assign the^ composition of the 
bulk of the Brahmanas to the years 1400-1200 B.o.; for the SaihhitA 
we require a period of at least 500-600 years, with an interval of about 
two hundred years between the end of the proper Brahmana period. 
Thus we obtain for the bulk of the SamhiU the space from 1400-2000; 
the oldest hymns and [48] sacrificial formulas may he a few hundred years 
more ancient still, so that we would fix the very commencement of 
Vedic Literature between 2400-2000 b. o. If we consider the completely 
authenticated antiquity of several of the sacred hooks of the Chinese, 
such as the original documents, of which the Shu-king, or Book of 
History, is composed, and the antiquity of the sacrificial songs of the 
Shi-king, which all carry ua back to 1700-2200 B.o., it will certainly 
not he surprising that we assign a similar antiquity to the most an- 
cient parts of the Vedas. For there is nowhere any reason to show, 
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flbat the Vedas must be less ancient than the earliest parts of the sacred 
books of the Chinese, but there is on the contrary much ground to believe, 
that they can fully lay claim to the same antiquity. Already at the 
time of the composition of the Br^hmanas, which as we have seen, 
cannot be later than about 1200 B. o., the three principal Vedas, i.e. 
their respective Samhitas, were believed to have proceeded directly from 
the mouth of Prajapati, the lord of the creatures, who occupies in the 
early Vedic mythology the same place which is, in the later writings, 
held by Brahmadeva. This could not have been the case, had they not 
been very ancient. In a similar way, the Chinese ascribe the ground 
text of their most ancient and most sacred book, the Y-king, i.e. Book of 
Changes, to a kind of revelation too, which was made to Fuhi, the Adam 
of the Chinese, by a Dragon horse, called Lung-ma. 

Speculations on the nature of the sacrificial rites, 1^49] and cognate 
topics of a mystical character which form the proper sphere of the Br^h- 
manas, commenced already during the Samhit4 period, as one may learn 
from such hymns as Rigveda 1, 95, and the so-called Vamana 
Sukta 1, 164. Even at the time of the composition of the present 
Br^hmaijas, there existed already some time-hallowed sayings, which 
resemble in every respect those dicta of the Brahm4 priests, of 
which the bulk of the Br^hmanas consists. I instance here the Brah^ 
modyam (Ait. Br. 5, 25), which was used already at that time at the 
conclusion of the tenth day’s performance of the Dv^da^aha sacrifice. 
It is, therefore, very difficult to draw a strict line of separation between 
the period during which the hymns were composed, and that one which 
brought forward the speculations known by the name of Brahmanas. On 
a more close comparison of the mystical parts of the Samhit^ with the 
Brfihmanas, one must come to the conclusion, that the latter were com- 
menced already during the period of the former. 

Let us say a few words on the division made of the contents of the 
Brahmanas by the Indian divines and philosophers. According to the 
introductory chapters to the Hiranyakes^i (and Apastamba Sutras) the 
Brfihmanas contain the following topics: — 

(1) Karmavidhdnam, or vidhi, i.e. rules on the performance of 
particular rites. To this class all those sentences in the Brahmanas are 
referred which contain an order expressed in the potential mood, such as 
yajeta, he ought to sacrifice ; samset, he ought [ 60 l to repeat (such and 
such a verse) ; hurydt, he ought to proceed (in such or such a way), &c. 
This is the principal part of the Brahmanias, and has for the Brahmans 
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about the same significance as in the Talmudic Literature the halahah 
has for the Jews ; it is simply authoritative. 

(2) Arthavdda, This term comprises the numerous explanatory 
remarks on the meaning of mantras and particular rites, the reasons 
why a certain rite must be performed in a certain way. This is the 
speculative part, and is on account of its containing the germs of all 
Hindu philosophy, and even of grammar, of the greatest importance. 
There is nowhere anything like an approach to a regular system per- 
ceptible, but only occasional remarks hearing on philosophical and 
grammatical topics. For the history of grammai’, the fifth Pauchikil 
of the Aitareya Br4hmanam is of a particular interest We learn from 
it, that at that time not only numerous attempts were made to e's: plain 
the meaning of words by etymology, but that the Brahmans even had 
already commenced to analyse the forms of speech by making disfinc- 
tions between singular and plural, present, past, and ftiture teiusCB, Ac. 
The idea of mukti or final absorption in the Supremo Being, as taught 
in the later Vedanta philosophy, is even with most of its particulars 
spoken out in several of those explanatory remarks. ] alhido here to 
the frequently occurring terms, sayuyyatd junction, .mrapata identify of 
form, salohatd identity of place, which mark in the later times <liITerent 
stages of the final beatitude. [51] The principal tendency of this part is, 
to show the close connection of the visible and invisible worlds, Imirnmn 
things on earth, and their counterparts or prototypes in heaven. Pan- 

theistic ideas pervade all the Brilimanas, and are already traceable in 
hymns of the Samhit^. 


(3) Nindd, censure. Tins refers principally to tbo controversial 
remarks contained in all Brahmanas. Tbero was amongst tbene ancient 
divines and metaphysicians often dilToionco of opinion as to the perform- 
ance of a certain rite, or tbe choice of a particular mantra, or tlieir 
meaning. One criticised the practice of the other, and eondemned its 
application often in the strongest terms. The consure is giuierally 

.Produced by tbe expression, "bet tbis opinio.. i„ j,, „ J 

Xbe Bact.fioer» are often cautioned from o.loplinK suci. a 

by tie assertion that It a priest tvould priced in such or sncl. „ „ay' 

tbe sacriicer wmM lose his life, be l.urncU by tbe sacrilicial lire, i„. 

r„n 't* *“’**?' “■ Mcommendation. Tl.is part (omp.i.,. ,„.i,„.i. 

pally those phrases which express that the portor, nance ot anol. or ',,,.1, a 

rite with the proper knowledge, produces the effect desired. TI.ey ah, rat 

.nvar..bly contatn the expression, ,e. who ha/ench a 





knowledge. The extreme frequency of this phrase in the Br&hmanas, 
and Upanisads, is probably the reason, that the whole sacred know- 
ledge was comprised afterwards only by the general term veda. Origi- 
nally [52] it appears to have applied to Brahmana like sentences and 
explanations only. 

(5) Pura/^aZpn, i. e. performance of sacrificial rites in foimer times. 
TCFnder this head come the numerous stories of the fights of the Devas 

Asnras, to which the origin of many rites is attributed, as also all 
Ipgends on the sacrifices performed by the gods. This very interesting 
part forms the historical (or rather legendary) background of the whole 
sacrificial art. All rites were traced to the gods as their originators, 
or even to Prajapati, the Supreme Being, the Lord of cieatures. We 
^pan derive one important historical fact from the legends on the fight 
b0ween the Devas and Asuras, viz., that the religious contest between 
th^ ancient Indians (represented by the Devas) and the Iranians (repre- 
sented by the Asuras, contained in the name Ahuramazda = Ormazd) took 
place long before the time of the composition of the Br^hmanas, that 
|s, before the 12th century b.o. This is another proof corroborative of 
the high antiquity ascribed by Grecian writers to Zarathustra (Zoroaster), 
the prophet of the Asura nation (Iranians), who did manfully battle 
against idolatry and the worship of the Devas, branded by him as 
“devils,” That contest which must have been lasting for many years 
appeared to the writers of the Br^hmanas as old as the feats of King 
Arthur appear to English writers of the nineteenth century. 

(6) Parakfiti, i.e. the achievement or feat of another. This head 
. pppaprises the stories of certain performances of renowned ^rotriyas, 
oi sacrificial [53] priests, of gifts presented by kings to Brahmans, the 
successes they achieved. The last book of the Aitareya particularly is 
fjull of this class of topics. 

These six heads are often, however, brought only under two principal 
ones, viz,, vidhi and artliavdda. The latter then comprises all that is not 
injunction, that is, all topics from 2 to 6. This philosophical division 
^ exactly corresponds to the division of the contents of the Talmud by the 
Jewish Rabbis into two principal parts, viz: Tialakah, i.e. rule of con- 
duct, which is as authoritative as the thorah (law“^of Moses), and haggadah, 
i.e. story, parable, and in fact everything illustrative of the former. 
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XI. 

The Aitareya Brdhtnanam in 'particular. 

The Aitareya Brahmanam is one of the collections of tlio sayings of 
ancient Brahml, priests (divines and philosophers), illustrativtj and ex- 
planatory of the duties of the so-called Hofri-priests. The latter porfonii- 
ingthe principal part of their duties by means of the maiitias, termed 
rik, and contained in the so-called Rigveda Saihhita, tho Aitareya is 
therefore one of the Brahmanas belonging to the Rigveda. There must 
hafve been, as we may learn from Banini and Patanjali’s M.d','il'hrt>ya, a 
much larger number of BrAhmanas belonging to each Veda ; and evoti 
S^yana, who lived only about four hundred yeare ago, was m inainfi'd 
with more than we have now. To the Rigveda wo know at prcRent 
besides [541 the Aitareya, only the Kiiusitaki Brahmatjnni, which is also 
called SafikhUyana. Both appear to have been known to tlie giaimnarian 
Banini,* as one may gather from the rule (v. I, 02) which ho given re- 
garding the formation of names of Brnlnnanas consi-tiiig of tliiify and 
forty Adhy^yas ; for the Kausitaki actually consista of tliijty and tho 
Aitareya of forty Adhytiyas, which were afterwards divideil into eight 
Banchiktls, each of which comprises five AdhyAyas. 

The name “ Aitareya ” is by Indian tradition traced to ltar,\. S.iyann 
tells regarding tbe origin of the name and of the BrAhmana itself, in hm 
introduction to the Aitareya BrAhmanam, the followin/: Htm-y, on tho 
authority of the sarftpraddj/a-utda^, i.e. men remed in tnvlitiimal HtoricH. 
An ancient Risi had among his many wives one who was ralh-d Ttara. 
She had a son Mahiddsa by name, wbo is mentioned in tho Aitareya 
Aranyaka as MahidAsa Aitareya. The Ri.si perferred the Hoim of his 
other wives to MabidAsa, and went oven so far as to iiitiuit !iim once !>y 
placing aU bis other children in his lap to hi.s exclu.Hi.m. Hi-i mother, 
grieved at this ill-treatment of her son, prayed to her fasoily deity 
(knladevatd), the Earth (hhdmi), who appeared in her <-ele,ti:i! f,,rm in* 
the midst of the assembly, placed him on a throne ■ t. ti, iiml 

gave him as a token of honour for his huipu--i:,-- all other elaidum in 
learning a boon [SSI (aara) which had the aj ,, uf u R. * ..m a. 
After having received this gift, a Brahinanani (■■■.', I-fj . ; ,,f f. titv A<ili Vit- 
yas, which commenced with the words, aynir rdi dmhium avnm't (the brat 
sentence of the Aitareya), and ended with striimtc (tho two 

last w ords of the Aitareya), came forth through the mind of M.d*diA«. 



Afterwards the Brahmanam, commencing with atha mahdvratam (the 
beginning words of the first Aitareya Aranyaka) and ending with 
dcharya dchdrya (the two last words of the third Aranyaka)® was also 
revealed in the shape of the vow of an hermit* (dranyakavratarupam). 

The Aitareya Brdhmanam, as well as the Eausitaki, do not treat 
bi all the sacrifices and sacrificial rites which are mentioned and des- 
cribed in the books ofi Yajurveda, which may be (principally the Sfitras)f 
Regard ed as the proper sacrificial ency eloped iiEe. They were, howevei*, 
perfectly well known to the authors of these Brahmanas, as we may learn 
from the fact, that the names of several sacrifices, such as V^japeya, Aptor- 
y^ma (see 3, 41) are mentioned without the description of the rituals 
"belonging to them. Several things concerning [56] the Hotris whoso 
duties principally are treated at every Soma sacrifice are left out. So the 
Ceremony of choosing the sacrificial priests (ritvig-varam'm) by^the^acri- 
ficer, including the Hotars, is left out, as Sayana has already observed. 
But every Hdutra-prayoga^ i.e. practical hand-book for the Hotri-priesta 
(for each sacrifice there are separate prayogas for each set of priests 
required), commences with it ; the topic is generally treated in the Sfitras 
belonging to the Yajnrveda ; the principal mantras required at that 
bccasion are to be found in the first chapter of the T^ndya Br^hmanam 
bf the S^maveda. The dialogue used at this occasion is interesting, and 
throws some light on the nature and character of some sacrifices ; there- 
fore I give here some account of it. 

The person who wishes to perform the Agnistoma sacrifice, for 
instance, sends a delegate called Somapravd’ha to all ^rotriyas (sacrificial 
priests) whose services he wishes to engage for his forthcoming Soma 
sacrifice, to ask whether they would be willing to officiate at this occasion. 
The dialogue between the Soinapravaka and the Hotar is as follows : S. 
^ There will be a Soma sacrifice of such and such one ; you are respect- 
fully requested to act as Hotar at it.’^ H. “ What sacrifice is it ?’’ S. 
^ The Jyotistoma-Agnistoma-Soma BB>cnG.ceJ^ H. “What priests {ritvijal}) 
will officiate?’, S. “Visnu, Mitra,^ ” &c. H. “What is the reward for 

• This remark throws some light on the relationship in which the five treatises, of 
which the present Aitareya Aranyaka consists, and each of which bears the name 
dra^tyaJeaf stand to one another. Only the three first Arapyabas were according to this 
notice "regarded as a divine revelation to the Aitareya ]^ibi ; the two others are then 
later additions, and did not form originally part of the Aitareya Aranyaka. 

® According to Brahminical ideas, avow, a curse, a blessing, &c., can assume a visible 
f form and so become manifest to the mental eyes of men. 

The priests represent the gods. 



tlie pxiesls?*’ S, “ One hundred and twelve cows.” £571 If the priests 
have accepted the invitation, then the sacrificer has actually to appoint 
them to their respective offices. This is the varav.am or selection (of 
the priests). 

The sacrificer first mentions the gods who are to act as his priests, 
*‘Agni (the fire) is my Ho tar, Aditya (the sun) my Adhvaryu, the Moon 
my Brahm^, Parjanya (the god of rain) my Udg^tar, the Sky (dMsa) is 
my Sadasya (superintendent), the waters are my Hotrtilaihsis (all the 
minor Hotri-priests) ; the rays my Chamasa Adhvaryua (cup-hearers). 
These divine priests I choose (for my sacrifice).” After having thus ap- 
pointed the gods, who are to act as his divine priests, he now proceeds to 
appoint the “ human ” {manuka) priests. This is at the Agnistoma 
done with the following formula, “I (the name) of such and such a Gotra, 
will bring the Jyotist.oma sacrifice by means of its Agnistoma part, with 
the Eathantara-Pri§tha, four Stomas (the nine, fifteen, seventeen and 
twenty-one-fold), for which ten things, cows and so on are required, and 
for which as'lfeo one hundred and twelve cows must be given. At this 
sacrifice be thou The Hotar then accepts the appointment by 

the following formula : great thing thou spohest of (unto me), 

the splendour thou spokest of, the'^ory^thou spokest of, the Stoma thou 
spokest of, the way of performance thou kpokest of, the enjoyment thou 
spokest of, the satisfaction thou spokest of ; may all that thou spokest of 
come to me ; may it enter me ; may I have enjoyment through it. Agtif 
is thy Hotar. He is E58)[ thy (divine) Hotar. I am thy (human) Hotar.’ 
All priests are appointed in the same way, and by the same formulas. 

After this disgression let us discuss the contents of the Aitareya 
Briihmanam. It treats in its eight books, or forty chapters, each of which 
is subdivided into a certain number of Ttandikds, i.e. small sections, para- 
graphs, as we have seen, almost exclusively of the duties of the seven 
Hotri-priests at the great Soma sacrifices, and the different royal inaugur- 
ation ceremonies. All minor sacrifices and Istis, although they require 
the services of a Hotar, are excluded. The Hotri-priests are to be divided 
into three distinct classes ; (1) The Hotar, the chief of allTlotri-priests. (2) 
The Hotrakas, i.e., the little Hotras ; these are, Maitravaruna (Pra^ustar) 
BrShmaD^chhamsi, and Achhav4ka. (3) The EotrasaThsmaJi, i.e. the 
repeaters of the Hotri verses ; they are, Potar, Nestar, and Agnidhra. 

The first thirteen chapters (the two first books, and the three first 
chapters (of the third) treat of the duties of the chief Hotar at the 
Agniftoma Soma sacrifices only; for this is the model (prakrili) of 



sll Soma sacrifices VMcfa last for one day only (tte io-called aiMTiiJcas)'; 
aU other Soma sacrifices of the same duration are mere modifications 
(vikriti) of it. It is regarded as an integral part of the Jyoti^toma, and 
said to consist of the following seven sacrifices ; (1) Agnistoma, (2) Atyag- 
nistoma, {S') fJbthya, (43Sola^i, (5) Atiratra, (6) Vajapeya, (7) Aptory^ma 
A4v. ^r. S‘ 11). In many places, however, the tSBj term Jyotistoma is 
equivalent to Agnistoma. The Aitareya does not know these seven 
parts, as belonging together, but simply remarks, that they follow the 
Agnistoma as their 'prakfiti (3, 41). The Atyagnistomba is- not even 
Mentioned in it at all. 

AU the duties of the Hotar at the Agnistoma are mentioned almost in 
the exact order in which they are required. It lasts generally for five 
days. The ceremonies are then divided as follows t 

First ‘Preliminary ceremonies, such as the election of the 

priests giving them presents {madhuparka)^ the Diksaniya Isti, and the 
Diksa itself. 

Second day.— ThQ Pr^yaniya or opening Isti; the buying of the 
Soma ; the Atithya Isti, Pravargya, and Upasad twice (once in the 
forenoon, and once in the afternoon). 

Third day, — Pravargya and Upasad twice again. 

Fourth day. — Agnipranayanam, Agni“Soma-pranayanam,,HavirdhS,na 
pranayanam. The animal sacrifice* 

Fifth day. — The squeezing, offering and drinking of the Soma juice 
at the three great Libations, viz. the morning, midday, and evening Liba- 
tions. The concluding Isti (udayaniya). Ablution {avahhrita)* 

The ceremonies of the four first days are only introductory, but abso*' 
lutely necessary ; for without them no one is allowed to sacrifice and 
drink the Soma juice. The Soma ceremony is the holiest rite in the 
whole Brahmanical service, just as the Homa ceremony of the Parsr 
priests is regarded by them as [601 the most sacred performance. Na 
Parsi priest is allowed to perform it, if he does not very frequently undergo 
the great purification ceremony, called the Barashnom of nine nights. In 
the same way every Brahman has, as often as he brings a Soma sacrifice©’ 

- to undergo the Diks4 (see 1, 3 ; 4, 26.) One such ceremony is even not 
considered sufficient- For the sacrifice has besides the Diksa to undergo 
the Pravargya, which is a similar preparation for the great Soma day* 
Even the animal sacrifice must precede the solemn Soma fiestival ; for it 
is of minor importance. The animal is instead of the sacrificer himself. 



The afai^ial when saorificed in the fire, goes to the gods, and so does the 
sacrificer in the shape of the animal (see page 80 of the translation). The 
taimal sacrifice is vicarious. Being thus received among the gods, the 
sacrifice! is deemed worthy to enjoy the divine beverage, the Soma, and 
participate in the heavenly king, who is Soma. The drinking of the 
Soma juice makes him a man ; though a new celestial body had been 
prepared for him at the Bravargya ceremony, the enjoyment of the Soma- 
beverage transforms him again ; for the nectar of the gods flows for the 
first, time in his veins, purifying and sanctifying him. This last birth to 
the complete enjoyment of all divine rights is symbolically indicated ijx 
rites of the morning libation (see 32, 35 ; 38 ; 3, 2), 


- - The principal features of this Agnistoma sacrifice must be very 
ancient. For we discover them almost complete with the Parsis. 
They also do not prepare [Si] the corresponding Homa (Soma) juice 
alone, but. „ it must always be accompanied with other offerings. 
The Purod^sa of the Brahmans, which always belongs to a Soma 
libation, is represented by the D4run (holy bread), the animal offer- 
ing indicated by the ring of hair (varaSa) taken from an ox, to 
be placed on the same table with the Homa. The Iloma shoots 
are treated in the same way, when brought to the spot, as the 
Brahmans treat them. The Parsi priest sprinkles them with water,® 
which is exactly the dpydyana ceremony of the Brahmans, He must 
go round the fire with the Homa just as the Brahmans cany the Soma' 
round the sacrificial compound (see 1, 14). The ceremonies of preparing 
and drinking both the Iloma and Soma juice are C[uite similar.^ The water 
required for it must be consecrated, which exactly corresponds to the 
Vasativarls and Ekadhan^s of the Brahman ical Soma service (2, 20). The 
Zota of the Parsis drinks his Cup filled with Homa in three turns, so does 
the Holar also from the Graha. After the libation has been poured from 
the Grahas into the fire, and drunk by the Hotar, the Stotran are chanted, 
and then the Sastras belonging to them recited In a Bimilar way tlie 
Zota pnest repeats, shortly after having enjoyed the Homa, the f/dthfla oi 
Zarathustra Spitaina (Zoroaster), which [32] are metrical compositions, 
and represent the Sastras of the Brahmanical Soma service. He must 
repeat five such Gath4s, just as there are five Sastras, at the morning 
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and midday libations, and at tbe Ukthya Soma sacrifice at tbe evening 
libations also. 

These are only a few of the points of comparison which I could easily 
enlarge ; but they will be sufficient to show, that the Agnistoma Soma 
sacrifice was originally the same ceremony as the Homa rite of the Parsi 
priests. The opinions of both the Brahmans and Parsis on the effect of 
the drinking of the Soma (Homa) juice are besides exactly the same. The 
Brahmans believe that it leads to heaven ; so do the Parsi Priests. They 
say, that Homa is a plant, and a great angel. Any one who has drunk' 
the Homa juice becomes united with this angel, and after his death an 
inhabitant of paradise. For the juice which is in the body of the priest 
who has drunk him, goes to heaven, and connects him mystically with the 
angel. 

With particular care are the the so-called ^astras or recitations of“ 
the Hotri priests treated in the Aitareya BrShmanam. The fifth chapter of 
the second, and the three first chapters of the third book are entirely 
taken up with the exposition of the Shastras of the Hotar at the morning, 
midday, and evening libations. As the reader may learn from a perusal- 
principally of the third book, the ^astras always belong to Stotras or 
performances by the S^ma singers, viz ; the Udg^tar or chief singer, the 
Prastotar who chants the prelude, and the Pratiharfar [63] who- chants the 
response. Their recitations must be very ancient, as we have seen ; for 
they are by the nomeukthd (exactly corresponding to uhhdhem in the Zend 
language) frequently mentioned m the Samhit^. A closer examination of 
them will throw much light on the history of the composition of the Vedic^ 
hymns. As ancient as the Sastras are the Stomas, the exposition of which 
forms one of the topics of the Bfimaveda Br^hmanas (see note 18 on page' 
237-38). The word stoma is in the form stoma also known in the Zend- 
Avesta. The Parsi priests understand by it a particular sacrificial 
ceremony of minor importance, which consists in consecrating a meal 
(meat is at this occasion indispensable) in the honour of an angel or a 
deceased person, to be enjoyed afterwards by the whole party assembled. 
That the idea of sacrificial rite ’’ was attached also by the Brahmans to 
the word, clearly follows from the terms, Agnistoma and Jyotistoma, The’ 
musical performance which was originally alone called a Stoma, formed ^ 
necessary part of certain sacrifices, and was then, as pars pro toto, applied 
to the whole rite. 

The universal character of the Agnistoma and its meaning is treated 
especially in the fourth chapter of the third book. In its last chapter, and 



in the two first of the fourth, the principal modifications of the Agnietoma 
are mentioned, and briefly described, vis-, tho Uhthya, ^o]a!ii, and 
Atiratra, along with the Asivina Sastra. 

The Atirdtra sacrifice introduces, however, the [64] Sattras or sacrificial 
sessions, the principal rules for the Hotri performances of which are laid 
down in the third chapter of the fourth book. They are applicable for 
Sattras which last for a whole year. The two last chapters of the fourth, 
and the first four chapters of the fifth book describe very minutely the 
duties of the Hotar during the ten principal days of tho Dvndafeha which 
may be performed as a Sattra, or as a Ahina (a Soma sacrifice lasting foi 
more than one, and less than thirteen days). 

The last chapter of the fifth book is taken up with miscellaneous' 
matter, such as the penances required of an Agnihotri when ho bccoiDes- 
guilty of some fault, or if some misfortune should hefal him regarding hia 
duties towards his sacred fires, and tho question, whether tho Agnihotram 
fdaily burnt offering) is to be offei’ed before or after suniiao ; it further 
treats of the duties of the Brahmil priest, how ho has to jiorform the- 
penances for mistakes committed by any one of tho iicrfm ming priests. 

j The whole sixth book treats, after some remarks on tho offices of tho 
Grlivastut and SubrahmanyA, almost exclusively of the duties of the sis 
minor Hotpi-priests, principally at the great Soma Huerifice.s, which 
last for one week at least, or for a series of weeks ( Pnltiha ) Wo find 
in it descriptions of the so-called ^ilpa f^astras, or “skilful (rather 
very artificial) recitations” of the minor Flotars. ThoHO Sastras, prin- 
cipally the Vdlakhilyas, the Vrisakapi, Rvay.nu.'tnif, and tlio so-called 
KunUpa hymns, are no doubt the latest advlitimiH, looking like [65] 
decorations, to the ritual of the Ilotri-pricsts. Tho whole book has tho 
appearance of a suppliment to tho fourth and fifth. 

The seventh and eighth hooks treat prjuclj'ally of the sacrifices o£ 
the Ksattriyas and the relationship in which tho prii>ces stand to 
the Brahmans. They are, from an historical point of view, tho most 
important part of the whole Brahmanam. 

^ ,The seventh book describes first the division of the sacrificial animal 
into thirty-six single pieces, and their distribution among tho officiating 
I^tiests, the sacrificer, his wife, and other per8on.s connected with tho 
performance of the sacrifice. ' 

Then follows a chapter of penances for neglects on the part of an 
Agnihotri, or mishaps which might befal him. This is a continuation of 
the fifth chapter in the fifth book. 
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In tte third chapter we are introduced to the rites of the princely 
inauguration ceremonies connected with a sacrifice, by the story of 
^unasl^e'pa. On account of its containing Rik verses, as well as G^th^s 
(stanzas) it was to be told to the king on the day of its inauguration by 
the Hotar. The story is highly interesting ; for it proves beyond doubt 
the existence of human sacrifices among the ancient Brahmans, and shows 
that they were in a half savage state ; for we find here a Brahman selling 
his son to a prince to be immolated. 

Now three kinds of such inauguratory sacrifices for the king, called 
BajasAyas, are described, viz, [663 Ahhi^eJca, Punarahhiqeka, and Mahdbhi^ 
^eka. The principal part of all these ceremonies consists in the 
sprinkling of holy water over the head of the kings, which is called 
ahhi§eha. It corresponds to the ceremony of anointing the kings with 
the Jews. It is of particular interest to observe that the Brahmans at this 
occasion did not allow the king to drink the proper Soma juice, but 
that he had to drink instead of it, a beverage prepared from the roots 
and leaves of several trees. The enjoyment of the Soma juice was 
a privilege reserved by the Brahmans to themselves alone. The king was, 
properly speaking, even not entitled to bring a sacrifice at all. It was 
only for the sake of the most extravagant gifts which the shrewd 
Brahmans extorted from kings for their offices, that they allowed him 
to bring a sacrifice. But before he could do so, he was to be made first 
a Brahman himself ; at the conclusion of the ceremony he had, however, 
to resign his Brahmanship, and return to his former caste. 

The last chapter of the Brahmanam is taken up with the appointment 
by the king of a duly qualified Brahman to the office of a house-priest, 
who is called puroMta, i,e., president, superintendent. The word, as well 
as the office, must be very ancient ; for we find it not only in the Saihhit^ 
of the Rigveda, but even in the Zend-Avesta. It is, as to etymology, 
the same word as paradhdta,’^ which is generally [ 67 ] the epithet of one of 
fhe most ancient Iranian heroes, of Raoshyanha (see Yashts 5, 20 ; 9, 3 ; 
15, 7 ; 17, 24 ed. Westergaard) the Hosheng of the Sh^hn^mah. The 
later Iranian legends, as preserved in the Sh^hntoah, made of the para- 
dhdtas a whole dynasty of kings, which they call Peshdadians (the modern 
Persian corruption of the primitive paradhdta) who then precede the 
Kayanians (the Kavis of the Vedas). This shows that the institution of 

^ Tbe word puroTiita is composed of puras before, and hita placed (from the root 
dhd); so paradhdta also ; para is the Zend form of pum before, which is equivalent to 
purqSf and dhdta is the Zend participle of the root dhd. 




ft Purotiita, wto was not only a mare liouss-priest, but a political func- 
tionary, goes bact to that early period of bistory when the Iranians and 
Indians lived peacefully together as one nation. The Paradlintas of the 
Iranian tings appear however not to have been as successful in luaking 
the Shahs of Iran their slaves, as the Indian rurohitas were in enslav- 
ing the Indian Rajas in the bonds of a spiritual threldom. How far the 
Brahmans must have succeeded in carrying out their design of a spiritual 
supremacy over the royal caste, every reader may learn from this last 
chapter, and convince himself at the same time that hierarchical rule was 
known in the world more than a thousand years before the foundation of 
the Sea of St. Peter. 

The ceremonial part of the last book is much enlivened by short 
stories of kings who were said to have performed the “ great inauguration 
ceremony,” and of course attained to smucme rule over the whole earth 
(that is to say, of three or four Indian luiticipalif ioh It is an imitation 
of the ceremony hy which the gods are said to have installed Indra to the 
sovereignty over them. The whole concludes [68] with the dt^-iiption 
of a magical performance (they are callen krityd) by means of which a 
king can destroy secretly all his enemies. 

After this summary statement of the contents of the Aitareya Brtlh- 
manam, the question arises whether the work in its present form is the 
composition of one author or of several. Although there is, as we have 
seen, a certain plan perceptible, in the arrangement <jf the subject matter, 
we may easily distinguish some repetitions, and interpola- 

tions, which are hardly explicable if the book had only one author. So 
we find the Ajya hymn at the morning libation twice explained in 2, 40 
and 41, but with slight differences ; the origin of the formula, agiiir 
(Jereddhah is mentioned twice 2, 33 and 30, but in tho former passage it 
is called Nivid, whilst in the latter the name “ Puroruk ” is given to it. 
The four last kandik&s in the second book 38-41 appear to be a kind of 
appendix taken from some other sourco. Tiie piece 5, 27 is identical 
with 7, 3 ; 6, 5 and 17 treat in the main of tho same topic, the relation 
between Stotriya and Anurupa at the Ahina saerificos. There are several 
repititions in the 8th book ; so the 13th kjindil.l in identical with the 18th 
and the 14th with the 19th. The 10th and 11th kamlikus in the seventh 
book are evidently interpolations, interrupting the context, and exhibiting 
a different style. The latter is very remarkable on account of its men- 
tioning two other Vedic ^ilkhas by their names, viz. Vningya and 

Kau^UaM ; it appears to have appertained to an old treatise osl 
astronomy. 



[69] style of the Br&hmanam is on the whole uniform. There aro 
©ertain phrases which constantly re-occur in the work, as for instance, 
what is at the sacrifice appropriate, that is successful, when the verse 
(which is repeated) alludes to the ceremony which is being performed 
*‘(he who should observe a Hotar do so contrary to the precept)^ ahoul4 
him® that the sacrificer would die ; thus it always happens ; This 
is done for production (prajdtyqi)/’ &q. The language is, of courss» 
like that <?f all Br&hmanas, more recent than that of the Samhita ; bs|: 
ib is, however, not the classical Sanscrit. Purely Yedic forms cccur^* 
«ieh as the infinitive -forms in tos, e. g. harttos, arttos, roddhos, rmthitps 
<fiee 1„ 10 ; 2, 20) generally dependent on Uvara, i.e. able, who has the 
^wer, iUmrcd). harttoji he has the power to do; iharo roddho^, he 
has the power to obstruct, &c.), sfiitartasdi (from stri ) ; stomelhir instead 
of stomdir (4, 1$), &o* 

The bulk of .the work appears to have proceeded from one author ; 
seome additions were made afterwards. As regards the materials which 
.pur author, whom we may (with S&yana in various places of his com- 
mentary) caE the Aitareya Risi, that is, the Risi of the Aitareya 
jSukha of the R.igveda, used for the compilation of his work, we can 
principally distinguish four kinds, viz. (IX Sacred teats and formulas, 
^uph the Adhrigu Praisa mantra (2, 6, 7), the Nivid (2, 34), &c., 
CTPl which are, as we have seen, rpore ancient than the majority of the 
Vyjnns ; -2) GdtM^ i. «• .?tanz^, .principally impromptus on sacrificial 
things, and topicB.of a more ]wordly, nature, ,and ItiMsas, f,,e. stories ; (3) 
.Buies ,gn the performmpe pf thp .duties of .the Eotripriests ; (4) TJieolog^ql 

ps^positions of the .meaning of mantras, sacjed rites, &c., according to 
the -teacki“« .emine^it B.r^hm^ priests who preceded .opr 


J-nthpr. 

These -materials .were worked -together by 14“, but no* without 
many additions .of his .own, and with the view .to present to the foUowers 
of -his ^akha a kind of encyclopedia of theological learning, and a 
supplement to their Veda. The theology of his Sakha being ioxmded 
'on the hymns of the Risis, and the latter being repeated by the Hotri- 
priests'onlyat the sacrifices, he confined himself for the most part to 
(he^pccnlations of ^he -Hotris and , their duties. The aim of our author 
'wap .like that of .all -other Brahmaua co mpilers, a double one, viz, to 

. The phrase is always elliptical ; it is only ya enam brayat, if any one should tell 
.him; but the meaning.of the whole phrase is oulj that cue which is here (and m the 
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Berve practical as well as theoretical ends. From a practical point of 
view it was to be a guide to the repeaters of the mantras of the Eigveda 
in some of their most important performances ; but as regards the 
theoretical ' one, the author intenned to instruct them on the real ends 
of their prcrfession, viz. to make the sacrificer, by means of the mystical 
power ascribed to the mantras, either attain to anything he might 
wish for, or if the Hotar should from some reason or other choose to 
do so, to deprive him through the same power of his property, children, 
and L71]life. The Hotris could learn from such a book how great their 
power was as the preservers of the sacred Rik verses. Every one who 
wished to perform a sacrifice as the only means for obtaining the favour 
of the gods, was entirely given up to the hands of the Hotri-priests, 
who* could do with him what they pleased. 

The mantras referred to are, for the most part, to be found in the 
Rigveda Samhita which we have at present. There are, however, 
several quoted, which are not to be met with in it, whence we must 
conclude, that the Samhita of the Aitareyins belonged to a ^akh^ 
different from that one (the ^^kala ^4kh^) which is at present only 
known to us. ArfvaMyana, in his ^r^uta Sutras, which are, as we have 
seen, founded on the Aitareya Br^hmanam, generally supplies the text 
of those mantras which are wanting in the Samhita. Several of them 
are in the Atharvaveda Samhita, but they generally show different 
readings. In comparing both, those in the A^vaMyana Sutras, and 
those in the Atharvaveda Samhita, we find that, if there is any difference, 
the text of the Atharva is then always incorrect. It is remarkable 
that we do not only discover some relationship between the supposed 
^akh^ of the Aitareyins and the Atharvaveda Samhita, but also between 
the Aitareya and Gopatha Brahmanam. Whole kandik^s of the Aitareya, 
such as those on the Vasatkdra (3, 7-8) on AtirMra (4, 5) are almost 
literally to be found in the Gopatha Brahmanam of the Atharvaveda. 

The authoFs own additions consisted principally [72] in critical 
remarks, recommending certain practices, and rejecting others, statement of 
reasons, why a particular rite must be performed in a particular way, and 
explanations of apparent anomalies in the ritual. The author does never, 
however, speak in the first person ; for the whole he has the appearance 
of a tradition having descended from him. He is referred to only in 
the third person by the words, taddha smaha, *'this he told.” The 
theologians whose opinions' are either accepted or rejected, are generally 
mentioned in the third person plural by the words ^‘they say.” Now 



and then they are called mahdvadaJt, the speakers of great thingsi 
But their real name appears to have been Brahmavddins^ L e. the 
speakers on Brahma (theologians, divines), which term we frequently 
meet in the Taittiriya Veda (Black Yajurveda*) 

The work was, like the other Br^hmanas, no doubt, like the Saihhit% 
orally handed down. Some external mark is still visible. At the end 
of each Adhyaya the last word, or phrase, is put twine. The same 
fact we observe in all other Br4hmanas as well as in the Sutras. This 
was evidently a mark for the repeater as well as the hearer by which, 
to recognise the end of a chapter, each of which formed a little treatise 
for itself. 

Regarding the repetition of the Brahmanam we have to remark, 
that it is done in a very slow tone, but quite monotonously, whilst 
the Brahmanas of the Yajurveda are recited with the proper accents^ 
like the Samhitas. Of very frequent occurrence in it is the 'pluti i.e. 
the lengthening of a vowel to [7^3 three moras marked by This Pluti 
is used in three cases, (1) to ask a question, (2j to deliberate or consider 
whether a thing should be done or not, and (3) to give some emphasis 
to a certain word. In the two first cases it expresses exactly the idea 
of our sigu of interrogation, in the latter that of our underlining or 
‘italicising of certain important words. 

Let ns make before we conclude some remarks on the principal 
sacrificialfand theological ideas (as far as they have not been touched 
already) which pervade the Aitareya Brl,hmanam» 

The sacrifice is regarded as the means for obtaining power ewer thfe 
and the other world, over visible as well as invisible beings, animate as^ 
well as inanimate creatures. Who knows its proper application, and 
has it duly performed, is in fact looked upon as the real master of the 
world* for any desire he may entertain, if it be even the most ambitious, 
can be gratified, any object he has in view can be obtained by means of 
it. The Fajna (sacrifice) taken as a whole is conceived to be a kind of 
machinery, in which every piece must tally with the other, or a sort cJ 
large chain in which no link is allowed ta be wanting, or a staircase, by 
which one may ascend to heaven, or as a personage, endowed with all 
the characteristics of a human body. It exists from eternity, and preced- 
ed from the Supreme Being (Prajl,pati Brahma) along with the Trai~ 
vidydy i. e. the three-fold sacred science (the Rik verses, the Samans or 
chants, and the Yajus or sacrificial formulas). The creation of the world 
[743 itself was even regarded as the fruit of sacrifice performed by tho 



Sajpreine Bein^. The Yajna exists as an invisible thing at all times, it is 
like the latent power of electricity in an electrifying machine, requiring 
only the operation of a suitable apparatus in order to be elicited. It is 
supposed to extend, when unrolled, from the Ahavaniya or sacrificial 
fire into which all oblations are thrown, to heaven, forming thus a bridge 
or ladder, by means of which the sacrificer can communicate with the 
world of gods and spirits, and even ascend when alive to their abodes* 
The term for beginning the sacrificial operations is “to spread the sacri- 
fice this means that the invisible thing, representing the ideal sacri- 
fice which was lying dormant, as it were, is set into motion, in conse- 
quence of which its several parts or limbs are unfolding themselves, and 
thus the whole becomes extended. This ideal sacrifice stands in tho 
closest relationship with all the sacrificial implements, the sacrificial place, 
and all the sacred verses and words spoken during its actual- perfor- 
mance. The sacrifice being often represented as a kind of being with 
a body like that of men, certain ceremonies form his head, others his 
neck, others his eye, &c. The most important thing at a sacrifice is that 
all its several parts should tally together, and that consequently there 
should neither anything be in excess, nor deficient in it. This agreeing 
of the several parts of the sacrifice constitutes its rdpa i. c. form. The 
proper form is obtained, when the mantras which are repeated are in 
[75] strictest accordance with the ceremony for which they are repeated, 
or (if the sacrifice lasts for several or many days) when they have the cha- 
racteristics of the respective days. If the form is vitiated, the whole 
sacrifice is lost. Mistakes being, on account of the so extremely com- 
plicated ritual, unavoidable, the sacrificial being was to be attended by a 
physician in the person of the Brahma priest t(5, 34). Each mistake must 
be made good by a pTdityaschitta^ penance, or propitiatory offering. 

The power and significance of the Hotri-priestS at a sacrifice 
consists in their being the masters of the sacred word, Which is fre- 
quently personified by Vdohi.e. Speech, who is indentical with Saras- 
vatl, the goddess of learning in the latter Hindu Pantheon. Speech 
has, according to the opinion of the earliest Hindu divines, the 
power of vivifying and killing. The sacred words pronounced by the 
Hotar effect, by dint of the innate power of V^ch, the spiritual birth of 
the sacrificer, form his body, raise him up to heaven, connect him with 
the prototypes of those things which he wishes to obtain (such as children, 
cattle, &c.j and make him attain to his full life term, which is a 
hundred years ; but they are at the same time a weapon by means of 
which the sacrificer's enemies, or he himself (if the Hotar have any evil 
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designs against him) can be killed, and all evil consequences of sin (this 
is termed pdpman) be destroyed. The power and eSect of Speech as 
regards the obtaining of any particular thing wished for, mainly lies in 
the form in which it is uttered. Thence [ 70 ] the great importance of the 
metres, and the choice of words and terms. Each metre is the invisible 
master of something obtainable in this world ; it is, as it were, its ex- 
ponent, and ideal. This great significance of the metrical speech is 
derived from the number of syllables- of which it consists ; for each 
thing has, (just as in the Pythogorean system) a certain numerical pro- 
portion. The Gayatri metre, which cansists of three times eight syllables, 
is the most sacred, and is the proper metre for Agni, the god of fire, 
and chaplain of the gods. It expresses the idea of Brahma ; therefor© 
the sacrificer must use it when he wishes for anything closely connected 
with the Brahma, such as acquirement of sacred knowledge, and the 
thorough understanding of all problems of theology. The Trisfcubh, which 
consists of four times eleven syllables, expresses the idea of strength, and 
royal power ; thence it is the proper metre by which Indra, the king of 
the gods, is to be invoked. Any one wishing to obtain str'ength and 
royal power, principally a Ksattriya,' must use it. A variety of it 
the Usnih metre of twenty-eight' syllables, is to be employed by a 
sacrificer who aspires for longevity, for twenty-eight is the symbol of 
life. The J agati, a metre of forty-eight syllable, expresses the idea of 
cattle. Any one who wishes for wealth in cattle, must use it. The same 
idea (or that of the sacrifice) is expressed by the Pafikti metre (five times 
eight syllables). The Brihati, which consists of thirty-six syllables, is 
to be used when a sacrificer is aspiring to fame and renown for this metre 
is the exponent [ 77 ] of those ideas. The Anustubh metre, of thirty-two, 
syllables, is the symbol of the celestial world ; thence a candidate for a 
place in heaven has to use it. The Yiraj of thirty syllables, is food and 
satisfaction ; thence one who wishes for plenty of food, must employ jt^ 

The words contained in these different metrical forms must always 
be appropriate to the occasion. If the oblation is given to Agni, the verse ^ 
repeated must contain his name, or an allusion to it ; were it to contain 
the‘ name of Indra, or one of his characteristics, the offering would be 
thrown away. Every act, even the most trifling one, is at the sacrificial 
performance accompanied with mantras, and always such a verse is to be 
chosen as contains (or is made to contain by interpretation) an allusion to 
it. This will all be clear to the reader on reference, for instance, to 2, 2, 
where the mantras connected with every particular act of the ceremony of 
.anointing and erecting the sacrificial post is given. 
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Of almost equal importaDC© with the metres are the so-called 
Stomas, based also on numerical proportions. F.ach Stoma contains a 
certain number of verses, chanted according to one and the same tune. 
The number is very often obtained only by frequent repetition of the same 
triplet of verses (see about the particulars of the Stomas note 18 on 
pages 237-38 of the translation). Each has, just as the metres, its peculiar 
symbolical meaning. The Trivrit (nine-fold) stoma, is, for instance, the 
symbol of Brahma, and the theological wisdom, and has Agni, ^ the house- 
priest of the gods, for its deity : the JPahchadas^a (fifteen-fold) is the [ 78<1 
symbol of royal power and thence appropriate to Indra, and the Ksat- 
triyas : the Saptadasia (seventeen-fold) is the exponent of wealth in cattle ; 
thence a Vaisya should us© it, or any other sacrificer who wishes to obtain 
wealth : the Ekavim^a-t twenty-one-fold) is the symbol of generation : 
thence it is principally to be used at the third libation, many rites of 
which refer to the propagation of progeny. The other Stomas, such as 
the TriijLava (twenty-seven fold), TTayastrims^a (thirty- three-fold), &c , 
have a similarly symbolical meaning. 

Besides the Stomas, the so-called Pristhas (the name of certain 
Samans and their combinations) are a necessary requisite at all the Soma 
sacrifices. They form the centre of all the ceremonies, and the principal 
one of them is always regarded as the womb (yoni) of the sacrificial 
. being. They are generally only used at the midday libation. The two* 
principal Pristhas are the Rathantara and Brihat Samans (abJiitva 6iivc$ 
nonum(M^ and tvamiddhi havdmahe). They can be used singly, or along 
with one of their kindred (see notes 29 on page 193, 14 on page 282, 
and 4, 28). The name Pristha means “ back,’’ for they are regarded on 
the whole as the back of the sacrifice. 

All these things, metres (chTiandas)^ Stomas and Pristhas, am 
believed to be as eternal and divine, as the words themselves they 
contain. The earliest Hindu divines did not only believe in a pri- 
mitive revelation of the words of the sacred texts, but even in 
that of the various forms, which might be used for their repetition 
or chanting. These forms along with their contents, [ 79 ] the everlasting 
Veda words, are symbols expressive of things of the invisible world, 
and in several respects comparable to the Platonic ideas. They are 
in the hands of the sacrificial priests the instruments for accomplish- 
ing anything they might wish for in behalf of the sacrificer. , But a 
great deal depends upon the way of using those spiritual inftruments. It 
is a matter of importance whether a mantra is, repeated without stopping, 
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or p4da by p4da. (quarter by quarter), or half verse by balf verse. The 
four feet (p^das), of which many metres are composed, represent the four 
feet of animals. The repetition of such a verse, half verse by half verse, 
that is, with two stops only, represents the sacrificer who as a human 
being, has two legs. By thus combining the ideas of four and two-footed 
beings, the sacrificer is mystically placed amidst cattle, and obtains 
them, in future, in the largest quantity. Another important point is, 
whether the mantra is repeated uparhsu, Le, with an almost inaudible 
voice, or tu^rjLiniy Le. silently, or with a low and slow voice {mandrasvara), 
or with a middle tone (madhyama), or very loud {uttama). (See 3, 44). 

Among the large number of the sacred words, there are always some 
which have a destructive quality, and must, therefore, be used with great 
caution. In order to protect the sacrificer, as well as himself, from the 
dangerous effects of such words, the repeater must, by means of certain 
other words, or formulas, deprive them of their destructive power, and 
thus propitiate them. This is generally called sdnti fSOl (propitiation, 
appeasing). Such dangerous words are for instance, vdu^at (see 3, 8) and 
rudra, the name of ^iva, the god of destruction (3, 34). 

TJie sacrificer, who is the object of all these mystical operations on 
the part (of the priests) by means of their mantras, chants, and manual 
labour, is not allowed to remain inactive, but he himself has to repeat 
certain mantras, expressive of his desires. When, for instance, the Hotar 
is performing the mystical operation of placing him among cattle, he 
must say, “ May I become rich in cattle ! ” When the same priest mates 
a firm standing place fa 'prati^thd) for him, he must say, “May I go to 
my place ! ” Thus he obtains the fulfilment of any desire which might 
be obtainable by means of a particular verse or mode of repeating, or 
chant, or performance of a particular rite, when he repeats the appro- 
priate formula at the right time and occasion. Bor what he himself 
speaks, connects him with the ideals of his wishes, which are brought 
within his grasp by the priest. 

The objects sacrificed for are manifold, viz. offspring, cattle, wealth, 
fame, theological learning, skill for performance of sacrifices, and heaven. 
For gaining heaven a Soma sacrifice is indispensable. For the sacred 
Soma juice has, according to the opinions of the ancient Hindu theo- 
logians, pre-eminently the power of uniting the sacrificer on this earth 
with the celestial king Soma, and make him thus one of his subjects, and 
consequently an associate of the gods, and an inhabitant of the celestial 
world. 





THE 

AITAEEYA BEAHMAMM OF THE EIGTEDA. 

FIRST BOOK 

FIRST CHAPTER (ADHYAYA). 

{The Dtksariiya I§ti, with the Initiatory Rites.) 

1 . 

Agni^ among the gods, has the lowest,^ the highest, place ; 

■ibetween them stand all the other deities. 

I 1 S^yana, whom M. Muller follows in his translsttion of the first six chapters of 
^ho first book, as given in his History of Ancient Samskrit Literature” (pages* 
^90-405), explains the words avama and pamwa by first ” and last.” To prove this 
[meaning to be the true one, Sdyana adduces the mantra (1,4. AsVal, fcr. S, 4, 2), agnir 
mukham prathamo devatdn4m samgatdndm uttamo Vi^nur dszt, i.e,, Agiii was the first 
of the deities assembled, (and) Vi^inti the Jast. In the Kausitaki-Brahmanaro (7, 1) 
,Agni is called avardrdhya (instead of auama), and Visnu pardrdhyci (instead of pamma), 
Jt.e., belonging to the lower and higher halves (or forming the lower and higher 
iialves). That the meaning ‘‘first” cannot be reasonably given to the word auama, one 
nay' learn from some passages of the Higveda Samhlta, where avama and parama are 
fiot applied to denote rank and dignity, but only to mark place and locality. See 
pigveda 1, 108, 9, 10 : avamasydm prithivyam^ madhyamnsydm, paramasydm uta, le., ii^ 
vhe lowest place, the middle (place), and the highest (place). Agnij the fire, has, among 
'^he gods, the lowest place ; for he resides with man on the earth ; while the other 
^ods ^are either in the air, or in the sky. Vl^nu occupies, of all gods, the highest 
||lace ; for he represents (in the Higveda) the sun in its daily and yearly course. In 
|ts daily course it reaches the highest point in the sky, when passing the zenith on 
he horizon ; thence Vi^nn is called the “ highest ” of the gods. Sayana understands 
! first ” and “ last ” in reference to the respective order of deities in the twelve 
iturgies (Sdstm) of the Soma day at the Agnistoma sacrifice. For, says he, ** The 
^rst of these liturgies, the so-called Ajya-^dstra (see 2, 31), belongs to Agni, and in 
iie last out of the twelve, in the so-called Agyiamdruta Sdstra (see 3, 32-38), there is 
me vetse addressed to Visnu. But this argument, advanced by Sayana, proves 
lothing for his opinion that “Agni is the first, and Visnu [^2] the last deity;” for 
pese twelve liturgies belong to the fifth day of the Agnistoma sacrifice, whilst the 
Hksantya^istif in connection with which ceremony the Brfihmanam makes the remarlf 




CkapStla). They offer it (tlie rice-cake) really to all tke deities of ttis 
(Isti) witliout foregoing any one. ^ For Agni is all the deities, and 
Visnn# is all the deities. For these two (divine) bodies, Agni and 
Visnu, are the two ends ^ of the sacrifice. Thus when they portion 
out the Agni-Visnu rice-cake, they indeed make at the end ^ (after the 
ceremony is over) prosper ’ (all) the gods of this (ceremony). 

£41 Here they say : if there be eleven potsherds on which portions of 
the rice-cake are put, and (only) two deities, Agni and Visnu, what 
arrangement is there for the two, or what division ? 

(The answer is) The rice-cake portions on eight potsherds belong 
to Agni ; for the OAyatrt verse consists of eight syllables, and the Qayatri 
is Agni’s metre. The rice-cake portions on the three potsherds belong 
to Visnu ; for Visnu (the sun^ strode thrice through the universe. ® 
This the arrangement (to be made) for them • this the division. 


* Anufitardyam t literally, Tvitiioat any one between, witliout an interval, tke ckain 
of tbe gods being uninterrupted. 

* Antye, S^yana opines that this adjective here i-s ekast^at i.c., that out of two 
or more things to be expressed, ouly one ha» actually remained. It stands, as he thinks, 
instead of ddy^'and antyd, just as pitardu means leather and mother. (P^nini, 1, 2, 70.) 

* Antatah, Sdy, ‘‘at the beginning and: end of the sacrifice,” But I doubb whether 
the term implies the beginning also. In the phrase: antatah pratiti§tatif which so 
frequently occurs in the Ait. Br^hm., antatah means only “ultimately,"^ at the end 
of a particular ceremony or rite. 

B>idhnuvantu Bdj, parieharanti, they worship. He had, is alh’^robability, f^i£fhan^. 
3, 5, in view, where this meaning is given to ridhnoti. But that this word conveys- 
the sense of “ prospering ” follows unmistakeabJy from a good many passages of the 
Samhita of Higveda and Manu. (See the Samskrit Dictionary by BoJjtlingk and Roth, 
s. V. ^ and Westergaard’s Radices Sanscritse s. v. page 182.), In this- passage the 
meaning “ to worship," as given by Sayana, is too vague, and appears not quite appro- 
priate to the sense. On account of its governing the accusative, we must take it here in 
the sense of a transitive verb, although it is generally an intransitive one. The mean- 
ing which lies nearest, is, “ to make prosperous.” At the first glance it might appear 
somewhat curious, how men should, make the gods prosperous by sacrificial oSerings.. 
But if one takes into consideration, that the Yedas, and particularly the sacrificial rites 
inculcated in them, presuppose a mutual relationship between men and. gods, one 
depending on the support of the other, the expression will no longer be found strange. 
Men must present offerings to the gods to increase the power and strength of their* 
divine protectors. They must, for instance, inebriate Xndra with Soma, that he might 
gather strength for conquering the demons. The meaning “ to satisfy, to please," which 
is given to the word “ ridhnuvanti ” of the passage in question in BdhtlinglL’s and Roth's 
Dictionary, is a mere guess, and wholly untenable, being ^supported by no Brahmanifc 
authority. 

■ This refers to the verse in the Rigveda Samhit4 1,2^,17,18 : idam Fisnur vicJiahrame 
tredhd nidadhe padam^ ic., Visnu strode through the universe ; he put down thrice his 
foot ; and trtni padd vichaJcrame, he strode three steps. These |three steps of Vi§nu, 
who represents the sun, are : sunrise, zenith, and sunset. 



He who might think himself to have no position (not to be highly 
respected by others) should portion out (for being offered) Gharu ® over 
which clarified £51 butter is poured. For on this earth no' one has h firm 
footing who does not enjoy a certain (high) position. The clarified butter 
(poured over this Gharu) h the milk of the woman ; the husked rice grains 
{tandula of which Charu consists) belong to the male ; both are a pair. 
Thus the Charu on account of its consisting of a pair (of female and male 
parts) blesses him with the production of progeny and cattle, for his 
propagation (in his descendants and their property). He who has such 
a knowledge propagates his progeny and cattle. 

He who brings the New and Full Moon oblations, has already made 
a beginning with the sacrifice, and made also a beginning with (the sacri- 
ficial worship of the) deities. After having brought the New or Full 
Moon oblations, he may be inaugurated in consequence of the offering 
made at these (oblations) and the sacrificial grass (having been spread) at 
these (oblations, at the time of making them). This (might be regarded) 
as one Diks4 (initiatory rite).^^ 

® Charu is boiled rice. It caa be mixed with milk and butter ; but it is no essential 
part. It IS synonymous with odanam, the common term for “ boiled rice.*' S'atap Br^h. 
4, 12, 1. There were different varieties of this dish ; some being prep'i-red with the 
addition of barley, or some other grains. See Taittiriya Samh, 1, 8, 10, 1. 

[5] Pratitistnti, which is here p ut twice, has a double sense, m«., the original 
meaning “to have a firm footing, standing,” and a figurative one “to have rank, position, 
dignity” In the latter sense, the substantive pratisfli^ is of frequent occurrence 
Dignity and position depend on the largeness of family, wealth in cattle, &o, 

The present followers of the Vedik religion, the so-called Agnihotris, who take 
upon themselves the performance of all the manifold sacrificial rites enjoined in the 
Vedas, begin their arduous career for gaining a place in heaven, after the sacred fires 
have "been established, with the regular monthly performance of the Daria and PUrni’- 
mat§U or the New and Full Moon sacrifices. Then they bring the C}iaturmdsya-i§U, 
and after this rite they proceed to bring the AgnUtoma, the first and model of all Soma 
sacrifices By the bringing of the New and Full Moon offerings, the Agnihotri is already 
initiated into the grind rites ; he is already an adept (Diksita) in it. Some of the links 
of the yajna or sacrifice which is regarded as a chain extending from this earth to heaven, 
by means of which the successful performer reaches the celestial world, the seat of the 
gods, are already established by these offerings ; wuth the deities, whose associate the 
sacrificer wishes to become after his death, the intercourse is opened; for they have 
already received food {havili), prepared [6] according to the precepts of sacred cookery, 
at his hands, and they have been sitting on the sacred seat (harhis) prepared of the saori- < 
fioial grass (Darbha). Thence the performance of the Full and New Moon sacrifices is 
here called one Diksi, i,e,, one initiatory rite But if the Agnihotri, who is performing 
a Soma sacrifice, is already initiated (Dikstba) by means of the rites just mentioned, how 
does he require at the opening of the Agni^oma (Soma-sacrifice) the so-called Dtk^aniya 
or offering for becoming initiated ? This question was mooted already in ancient 
times. Thence, says Aivaldyana in his Srauta sutras (4, 1), that, some are of opinion, the 
Soma-sacrifice should he performed, in the case of the means required being forthcoming 



[ 6 ] The Hotar must recite seventeen verses for the wooden sticks to be 
thrown into the (to feed it). For Prajdpati (the Lord of all creatures) 
is seveiiteenfold ; the months are twelve, and the seasons five, by putting 
Hemanta (winter) and ^isira (between winter and spring) as one. So 
much is the year. The year is Praj^pati. He who has such a knowledge 
prospers by these verses (just mentioned) which reside in Prajapati. 

2 . 

[7] The sacrifice went away from the gods. They wished to seek 
after it by means of the Istis, The Istis are calBd Istis, because they 
wished {ish, to wish) to seeh after it. They found it. He who has such 
a knowledge prospers after he has found the sacrifice. The name 
dhutis, i e , oblations, stands instead of ahuti, i e., invocation ; with them 
the sacrificer calls the gods. This is (the reason) why they are called 
ahutis. They (the dhutis) are called ittis ; for by their means the gods 
come to the call of the sacrificer {dyanti, they come). Or they are the 
paths (and) ways ; for they are the ways to heaven for the sacrificer. 

There they say, as another priest (the Adhvaryu) offers (juhoti) the 
oblations, why do they call that one, who repeats the Anvdhyd and Yajyd 
verses, a Hotar ? (The answer is) Because he causes the deities to be 
brought near {dvahayahti)^ according to their place, (by saying) “ bring 
this one, bring that one.”^^ This is the reason why ^he is called a Hotar 

(tho sacrifice is very expensive), after the Fall and New Moon sacrifices have been 
brought ; others opine the Soma sacrifice might be performed before the Full and New 
Moon sacrifices. No doubt, the Agnistoma w^s in ancient times a sacrifice wholly 
independent of the Darsa This clearly follows from the fact, that just 

such Istis, as constit:gLte the Full and New Moon sacrifices, are placed at the beginning 
of the Agnistoma to introduce it. 

These verses are called Sdmidliems. They are only eleven in number ; but by 
repeating the first and last verses thrice, the number is brought to fifteen. They are 
mentioned in Asval. Sr, S 1, 2 ; several are taken from Rigveda 3, 27, as the first (pra vo 
vdjd abhidyavo) fourth (samidhyamdna) 13th, 14th, and l5th {iLenyo) verses. Besides these 
three, Asv. mentions : agna dydhi vitaye ^6, 16 ; 10, 12, three verses), agvim dutam vriiumahe 
(1, 12, 1.), and samiddho agna ^5, 28, 6, 6, two verses). They are repeated monotonously 
without observing the usual three accents. The number of the sdmidhents is generally 
stated at fifteen ; but now and then, seventeen are mentioned, as in the case of the 
Dik^antya ispi. The two additional mantras are called Dhdyyd^ ie., verses toibe repeated 
when an additional wooden stick, after the ceremony of kindling is over, is thrown into 
the fire, in order to feed it^ They are mentioned in Sayana’s commentary on the Rigveda 
Samhita, vol. II., page 762 (ed. M. Muller). S. Asval. 4, 2, two Dhayyas at the Dik^aniya isti. 

At every Isti, the Hotar calls the particular gods to whom rice* cake portions 
are^o be presented, by their names to appear. At the Diksaniya I sfei, for instance, ho 
says : agna agnim dvaha^ visniim duaha, t.e., Agni ! bring hither Agnh ! bring hither Yisnu. 
The name of the deity who is called near, is only muttered, whilst dvaha is pronounced 
with a loud voice, the first syllable d being pluta, t.e., containing three short a. See Asv, 
fir, S, 1, 3. 



(from aoah, to bring near). He who has such a knowledge is called a 
Hotar.^* 

3 . 

[^83 The priests make him whom they initiate (by means of the 
DiksSr ceremony) to be an embryo again (i.e., they produce him anew 
altogether). They sprinkle him with water ; for water is seed. By 
having thus provided him with seed (for his new birth), they initiate him. 
They besmear him with fresh butter (navanita). The butter for the gods 
is called ajya,^^ that for men surahhi ghritam, that for the manes dyuta, 
and that for the embryos navanita. Therefore by anointing him with 
fresh butter, they make him thrive through his own portion. 

They besmear his eyes with collyrium. For this anointment is 
lustre for both eyes. By having imparted lustre to him, they make him 
a Dthsita. 

They rub him clean with twenty-one handfuls of Darbha grass. . By 
having thus made pure and clean they make him a Diksita. 

They make him enter the place destined for the Diksita.“ For 
this is the womb of the Dik§ita. [(9} When they make him enter the 
place destined for the Diksita, then they make him thus enter his own 
womb. In this (place) he sits as in a secure abode, and thence he 

These etymologies of i, dhuti^ uti, and hota are fanciful and erroneous. The 
real root of istx is ydj, to sacrifice ; that of dhuti is hu, to briog an offering ; that of uti 
is av, to protect, to assist; that of hotd is hve, to call. The technical meaning of an 
is a series of oblations to different deities, consisting chiefly of Puroddsa. An dhuti or- 
which appears to be an older name of the same idea (this meaning is quite omitted in 
the Sanscrit Bictionary by B. and R ), is an oblation offered to one deity. This oblation is 
generally accompanied by two mantras, the first being called the Anuvdkya or [8] Puro- 
amivdkya, the second Yd/yd, When the second is recited, the oblation is thrown into the 
fire by the Adhyaryu. The Hotar repeats only the mantras. 

To remind his readers of the difference existing between djya and ghrita, S&y. 
quotes an ancient versus memorialis ^KaH/lcdh sarpir viltnam djyam sy&t ; ghantbhutam 
ghritam viduh^ i.e., they call the batter, which is in a liquid condition, djyd, and that one 
. which IS hardened is called ghrita, Ayuta is the butter when but slightly molten, and 
surahhi when well seasoned. According to the opinion of the Taittiriyas, says Sayana, the 
butter for the gods is called ghrita, that for the manes and that for men ni§pakva, 
~ Astu is the same as dyuta, slightly molten, and ni&pakvd, the same as djya, entirely 
molten. 

Dik^ita-vimita, It is that place which is generally called prdchin'a vafasa (or 
prdg-vamsaj. This place is to represent the womb which the Diksita enters in ther 
shape of an embryo to be born again. This is clearly enough stated in the Br^ihmaria of 
*notber Sikba, whioli Sayana quotes : 

[9] ” SHyana takes the three ablatives — tasmdd, dhruvdd, yoner, in the sense of loca- 
tives ; but I think this interpretation not quite correct. The ablative is chosen on 
account of the verb charati, he walks, goes, indicating the point, whence he starts. The 
other verb dste^ he sits, would require the locative. Therefore we should expect both 
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departs. Therefore the embryos are placed in the womb as a secure 
place, and thence they are brought forth (as fruit). Therefore the sun 
should neither rise nor set over him finding him in any other place than 
the spot assigned to the Diksita ; nor should- they speak to him (if he 
should be compelled to leave his place). 

They cover him with a cloth. For this cloth is the caul {ulba) of the 
Diksita (with which he is to be born, like a child) ; thus they cover him 
with the caul. Outside (this cloth) there is (put by them) the skin of a 
black antelope. For outside the caul, there is the placenta ijardyu). 
Thus they cover him (symbolically by the skin of the antelope) with the 
placenta. He closes his hands. For with closed hands the embryo lies 
within (the womb) ; with closed hands the child is born. As he closes his 
hands, he thus holds the sacrifice, and all its deities in his two hands 
closed. 

They allege as a reason (why the Diksita should close together both 
his hands) that he who takes (among two who are sacrificing on the same 
place and at the same time) his Diks4 (initiation) first, is not guilty (of 
the sin) of confusion of libations ” {sarhsava). For his sacrifice and 
the deities are held [lo] fast (in his hands) ; and (consequently) he does 
not suffer any loss like that which falls on him who performed his Diksii 
later. 

After having put off the skin of the black antelope he descends to 
bathe. 

Thence embryos are born after they are separated from the placenta. 
He descends to bathe with the cloth (which was put on him) on. Thence 
a child is born together with the caul. 


4. 

The Hotar ought to repeat for him who has not yet brought a 
sacrifice two Puronuvdhyd verses, tvam agne saprathd asi (Rig-veda Samhita 
5, 13, 4) for the first, and Soma yds te mayolhuval^ (1, 91, 9) for the 
second portion of (the offering of) melted butter, fBy reading the third 
p^da of the first verse tvayd yajnam “ through thee (thy favour) they 


leases, locative and ablative On account of conciseness, only tbe latter is chosen, but 
the former is then to be understood. 

For performing, for instance, the functions of nature . — Say 

If two or more people offer their Soma-libations at the same time, and at places 
which are not separated from one another, either by a [10] river, or by a mountain, 
then a ‘ samsava or confusion of libation is caused, which is regarded as a great sin. 
He, however, who has performed his Biksd first, and holds the gods between his hands » 
is not guilty of such a sin, and the gods will be with him, — Sdy, 
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extend “ the sacrifice,” the Hotar extends thus the sacrifice for him (who 
has not yet hrnught a sacrifice). 

For him who has brought a sacrifice before, the Hotar has to recite 
(two other mantras instead) : agnil} pratnena manmand (8, 44, 12) and 
Soma girbhi? tvd vayam (1, 91, 11). For by the word pratnam, i. 
former (which occurs in the first verse), he alludes to the former sacrifice. 
But the recital of these verses (for a man who has performed a sacrifice, and 
for one who has not done so) may be dispensed [llj with. Let the Hotar 
rather use the two verses which refer to the destruction of Vritra [vdr- 
trughna), viz., Agnir vritravti janghanat (6, 16, 24), and, tvam soma asi 
satpatili (1, 91, 5). Since he whom the sacrifice approaches, destroys 
Vfitra (the demon whom Indra conq.uers), the two verses reftiring to the 

destruction of V ritra are to be used. 

The Anuvdkyd for the Agni-Visnu-ofiering is : Agnir mukham 
prathamo devatdndm, the Yajyd: agnischa Vi^tjo tapa. ) These two 
verses (addressed) to Agni and Vmu are corresponding (appropriate) 
in their form. What is appropriate in its forrn, is successful in the 
sacrifice ; that is to say, when the verse which is recited refers to the 

ceremony which is being performed. 

(How follows a general paraphrase of the contents of these two verses) 
Agni and are among the gods, the “ guardians of the Diltsd 

(that is to say), they rule over the DiksS. When th ey offer the Agni- 

Vitanvate. The sacrifice is regarded as a kind of chain which, when not used, lies 
rolled up ; hut which when being used, is, as the instrument for ascending to heaven, 
to be wound off. This winding off of the sacrificial chain is expressed by the term vitaw, 
to extend Connected with this term are the expressions vitana and vaitdnika. 

£111 The verses mentioned here are the PuronuvdkijdSj 'i.c.,.such ones as are to be 
recited before the proper Anuvdkyd with its Yd, yd is to be repeated. The Puro-anuvdk- 
yds are introductory to the Anuvdkyd and Yd/yd, 

Both verses are not to be found in the fefikala Sfikhfi of the Itig-veda, but they are 
in Asval feWuta Sfitras 4, 2. I put them here in their entirety : 

?i3iTjiara 51: ii 

97 3=97 ml i 

95WIT9T7 II 

[12] le, “Among the deities assembled, Agni, being at the head, was the first, and 
Visnu the last (god). Ye both, come to our offering with the Dik.;a, taking (with you all) 
the gods for the sacrificer 1 (i.c., come to this offering, and grant the Daks a to the sacrifi- 
cer). Agni and Visnu ! ye two strong (gods) ! burn with a great heat to the utmost (of 
your power) for the preservation of the Diksa. Joined by all the gods who participate in 
the sacrifice, grant, ye two, Dikba to this sacrificer.” Agni and Visnu, the one repre- 
senting the fire, the other the sun, are here invoked to burn the sacrificer, by combination 
of their rays, clean, and to purify him from all gross material dross. The Dikssi should 
be made as lasting as a m^rk caused by branding. 



Visnu oblation, tben those two who rule over the Diks4 become 
pleased, and grant Dik§a, that is to say, the two makers of Dlks^, they 
both make the sacrificer a Dihsita. These verses are in the Tristuhh 
metre, that the sacrificer might acquire the properties of the, god Indra 
(vigour and strength). 

5 

tl2j He who wishes for beauty and acquisition of sacred knowledge 
should use at the Svistdkrit^^ two verses in the Gayatri metre as his 
SaThyajyds, For the Gayatri is beauty and sacred knowledge. He who 
having such a knowledge uses two Gayatris (at the Svistakrit) becomes 
full of beauty and acquires sacred knowledge. 

He who wishes for long life, should use two verses in the Uqvih 
metre ; for Usaih is life. He who having such a knowledge uses two 
Usnihs arrives at his full age (i.e., 100 years). 

He who desires heaven, should use two Anustuhhs. There are 
sixty-four syllables in two Anustubhs. Each of these three worlds 
(earth, air, and sky) contains twenty-one places, one rising above the 
mi other (just as the steps of a ladder). By twenty-one steps he ascends 
to each of these worlds severally ; by taking the sixty-fourth step he 
stands firm in the celestial world. He who, having such a knowledge,, 
uses two Anustubhs, gains a footing (in the celestial world). 

He who desires wealth and glory, should use two Bfihatis, For among 
the metres the Brihati is wealth and glory. He who, having such a 
knowledge, uses two Brihatis, bestows upon himself wealth and glory. 

He who loves the sacrifice should use two Pafiktis}^ For the sacrifice 
is like a Pafikti. It comes to him who having such a knowledge uses two 
Patiktis. 

He who desires strength should use two Tristubhs.®® Tristubh is « 
strength, vigour, and sharpness of senses. He who knowing this, uses> 
two Tristubhs, becomes vigorous, endowed with sharp senses and strong. 

23 The 8 vistakHt is that part of an offering which is given to all gods indiscrimi- 
nately, after the principal deities of the respective Isti (in the Dtksdniya I.stt, these 
deities are Agni, Somaj and Agni-Visnu) have received their share. The i;two mantras 
req[iiired for the Svi'^takrit ar-e called Saihydjyd, On account of the general nature 
of this offering, the choice of the mantras is not so much limited as is the case when 
the offering is to he given to one particular deity.. 

** They are, sa havyandl amartyah (3, 11, 2), and Agnir Jtotd purohitah (3, 11, 1). 

** They are, ague vd^asya gomatah (1, 78, 4), and sa idhdno vasu§ havih (1, 78, 6).^ 

Tvam ague vasun (1, 45, 1. 2). 

[13] " This makes on the whole 63 steps- 

” They are, eiia vo agnim (7, 16, 1), and udasya iochih (7, 16, S). 

Agnim tam\manye (5, 6, 1. 2). 

Due virupe charathah (1. 95, 1, 2); 
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He who desires cattle should use two JagatU (verses iu the Jagatl 
metre).®* Cattle are Jagati-like. He who knowing this, uses two Jagatie, 
becomes ricb in cattle. 

He who desires food (annddya) should use two verses in the Virdj 
metre.®® Virdj is food. Therefore he who has most of food, shines {vi- 
rdjati) most on earth. This is the reason why it is called viraj (from vi-rdj, 
to shine). He who knows this, shines forth among his own people, 

(and) becomes the most influential man among his own people. 

6 * 

The Virdj metre possesses five powers. Because of its consisting of 
three lines (pddas\ it is Gdyatri and UsniT} (which metres have three 
lines also). Because of its lines consisting of eleven syllables, it is Tris- 
tubh (4 times 11 syllables ==44). Because of its having thirty-three syllables^ 
it is Anmtulh. (If it be said, that the two Vir^j verses in question, i.e., 
preddho ague and imo ague have, the one only 29, and the other 32 syl- 
lables, instead of 33, it must be borne in mind that) metres do not change 
by (the want of) one syllable or two^^ The fifth power is, that it is Virdj. 

He who knowing this, uses (at the Svi^takrit) two Vir^j verses, ob- 
tains the power of all metres, gains the power of all metres, gains union, 
uniformity, and (complete) unison with all the metres.®^ 

Therefore two Vir^j verses are certainly to be used, those (which 
begin with) ague preddho (7, 1, 3), and imo ague (7, 1, 18), 

DiksS is right, DiksS is truth ; thence a Diksita should only speak the 
truth. ' 

Now they say, what man can speak all truth ? Gods (alonej are full 
of truth, (but) men are full of falsehood. 

[15] He should make each address (to another) by the word, “ vichak- 
sanctjy^ i e., of penetrating eye.’’ The eye {chak§us) is vicJiaksaxia, for with 
it he sees distinctly {vi-pasydti). For the eye is established as truth among 
men. Therefore people say to a man who tells something, ‘Hast thou seen 
it ?' (i.e., is it really true ?) And if he says, ‘T saw it,’' then they believe 

3' They are, /anasya gopa (5, 11, 1, 2), 

They are, preddho agne (7, 1,3), and imo agne (7, 1, 18). 

[14] In the fihs-fc verse quoted, there are even 4 syllables less than required. The 
Brahmauam is not very accurate in its metrical discussion. The Anustubh has 32 sylla- 
bles. 

** The meaning is, by using two Vir^j verses which contain the principal metres, 
he obtains collectively all those boons which each of the several metres is capable of 
bestowing upon him who uses them. So the Gayatri, for instance, grants beauty and 
sacred knowledge, the Tristubh strength, dee (See above). The metres are regarded as 
deities. He who employes them becomes pervaded, as it were, by them, and participates 
in all their virtues and properties. 
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Iiim. And if one sees a thing himself, one does not believe others, even 
if they vp-ere many. Therefore he should add (always) to his addresses 
(to others) the word vicJiaksanc^,^^ “ of penetrating, sharp eyes.” Then 
the speech uttered by him becomes full of truth. 


SECOND CHAPTER. 

Prdyaniya I^ti. 

7 

The Pray aniy a isti has its name 'prdyantya^^^ from the fact that 
by its means the sacrificers approach heaven (from pra-yd, going forward). 
The prdyardya tlSlceremony is the air inhaled (prana), whereas the uda- 
yaniya, i e,, concluding ceremony (of the whole sacrifice) is the air exhaled. 
The Hotar (who is required at both ceremonies) is the common hold of both 
the airs (samdna). Both the air inhaled and exhaled Vre held together 
(in the same body). (The performance of both ceremonies, the pr&yaniya 
and udayaniya are intended) for making the vital airs, and for obtaining 
a discriminating knowledge of their several parts (prdnd, uddna, &c.)^ 

The sacrifice (the mystical sacrificial personage) went away from the 
gods. The gods were (consequently) unable to perform any further cere- 
mony. They did not know where it had gone to. They said to Aditi : 
Let us know the sacrifice through thee ! Aditi said : Let it be so ; but I will 
choose a boon from you. They said : Choose ! Then she chose this boon : 
all sacrifices shall commence with me, and end with me. Thence there 
is at (the beginning of) the prdyaniya istt a tlharu-offering for Aditi, 

[15] This explanation of the term vichaksana refers to the offering of two parts 
of melted butter (See chapter 4, page 10), which are called chafcsMsf, i.e., two eyes. The 
sacrificer obtains in a symbolical way new eyes by their means to view all things in the 
right way. The Bik^ita ought to use the term vichaksana after the name of the person 
who is addressed ; for instance, ‘Devadatta Vichak?ar^a, loving the cow.’ According to 
Apastamha, this term should be added only to the names of a Ksatriya and Yaisya ad- 
dressed; in addressing a Brfihmana, the expression chanasita should be used instead. — Say, 
^ 5 The masculine is here used, instead of the feminine, : is, as SAy. 

Justly remarks, to be supplied. The common name of this ceremony is Prdyaniya isti. 
The Brahmanam here attempts at giving an explanation of the terms prdyaniya and 
vdayamya. 

[16] ^ The Pra yaniya ceremony is here regarded as the proper commencement of the 
yuyna; for the Dik&aniya ifcti is only introductory to it. The beginning is compared to 
thepmna and the ned to the uddna, both which vital airs are held together by the 
samdna. The Brahmana mentions here only three pranas or vital airs. Two others, vydna 
and apdna, are omitted. This mystical explanation can be only understood if one bears in 
mind that the y a; na or sacrifice itself is regarded -as a spiritual man who shares all 
properties of the natural man. 
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End the same offering is given to her as the boon chosen by her at the 
end (of the sacrifice). Then she chose this (other) boon. Through 
me you shall know the eastern direction, through Agni the southern, 
through Soma the western, and through Savitar the northern direction. 
The Hotar repeats the (Anuvaky^ and) Y^jy^-mantra for the Pathyd, ^ [17] 
Therefore the sun rises in the east and sets in the west ; for it follows in 
its course the Patkyd, He repeats the (AnuvakyS and) Y^jy^ verse for 
Agni."^ 

That is done because cereals first ripen in southern countries ® (for 
Agni is posted at the southern direction) ; for cereals are Agni’s. He 
repeats the {Anuvakyd and) Ydjyd^ for Soma. That is done, because many 
rivers flow towards the west (to fall into the sea), and the waters are 
Soma’s. He repeats the {Anuvdhyd and) ^ mantra for Savitar, 

That is done, because the wind (pavamdna^) blows most from the north 
between the northern and western directions ; it thus blows moved by 
Savitar,^ 

He repeats the (Anuvdkyd and) Ydjyd ^ mantra [ 18 ] for Aditi, who is 
the upper region. This is done, because the sky {asdu) wets the earth with 
rain (and) dries it up (which is done from above). He repeats (Anuvdkyd 
and) Ydjyd verses for five deities. The sacrifice is five-fold. All (five) 

• The two verses addressed to Pathya are Rigveda 10, 63, 16, 16, svastir nah 
pathyasu (see NiruktiTl, 45). These verses are mentioned in Asval. S’r. SO, 4, 3. 
The word ya/ati is an abbreviation [ 17 ] for anvhda yajatichay i.e,, he repeats the 
AnuvOkyd (first) and Yajyd (second) mantra when an offering is given. SOy, notes 
from another s'skh^ the passage : tRT I 

i.e., he (the Hotar) recognises the eastern direction by repeating the YdjyO verse 
addressed to Pathya Svasti, t.e., well-being when making a journey, safe pas- 
sage. According to SSyana, Pathya is only another name of Aditi. She repre- 
sents here the line which connects the point of sunrise with that of sunset. 

* These are, ague naya supathd 1, 189, 1, and d devdndfn api panthdm 10, 2, S. 

‘ SOy. states that in the north of the Yindhyd mountains chieffy barley and wheat 
are cultivated, which ripen in the months of Mdgha and Phdlguna (February aud March), 
whilst in the countries south from the Vindhya (i e., in the Dekkhan) rice prevails, 
which ripens in the months of Kdrtika and Mclrgasir^a (November and December). 

* They are : tvam soma prachikitd tnam^d, 1, 91, 1» and yd te dhdmdni divi 1, 91, 4, 
See 1, 9. Asv. Sr. S. 4, 3. 

They are : d visvadevam satpatim 5, 82, 7, and ya imd visvd jdtdni 6, 82, 9, 

* S^y. explains Savitar as, a moving, inciting god. 

* These are sutrdmdnam prithivim lOf 63, 10, and mahim u mdtaram. Atharva 
Veda 7, 6, 2. 

[ 18 ] S^y, explains uttamd, by urdhvd, referring to a passage of the Taittiriya Veda : 

y. There is no doubt, the word can mean^b upper region, but one 

would not be qu^te wrong in translating here the word by last," For Aditi is here the 
last deity invoked. 



directions are ftlius) established ; and the sacrifice becomes also estab- 
lished. It becomes established for such people (only) with whom there is 
a Hotar having this knowledge (to separate and mart the regions in this 
way). 

8 

He who wishes for beauty and acquirement of sacred knowledge, 
should turn towards the east when mating the offerings for the Prayaja 
deities. For the eastern direction is beauty and sacred knowledge. 
He who having this knowledge turns eastward (when making the 
Pray^jas) obtains beauty and sacred knowledge. 

He who wishes for food, should turn towaids the south when making 
the ofierings for the Prayaja deities. For Agni (who is posted at the 
southern direction) is the eater of food, and master of food. He who 
having this knowledge goes towards the south (when making the 
Prayaj as) becomes an eater [19^ of food, a master of food; he obtains 
nourishment along with ofispring. 

He who desires cattle, should go towards the west when making the 
Prayaja offerings. For cattle are the waters (which are in the western 
direction). He who having such a knowledge goes westwards becomes 
rich in cattle. 

He who desires the drinking of the Soma, should go towards the 
north when making the Prayaja offerings. For the northern direction is 
the king Soma. He who having such a knowledge goes northwards 
(when making the Prayaj as) obtains the drinking of the Soma. 

The upper direction (urdhvd) leads to heaven. He who performs the 
Prayaja offerings when standing in the upper direction becomes success- 
ful in all directions. For these (three) worlds are linked together. They 
being in such a condition shine for the welfare of him who has such a 
knowledge. 

He repeats the Yajya for the Pathyd}^ By doing so, he places 

The fifth direction is * urdTiva^* above. “ The directions are established, means 
the directions "which were previously not to be distinguished from one another, are 
now separated and may be known. 

1^ They are formulas addressed to the following deities : samidhy the wooden sticks 
thrown into the fire ; tanunapat, a name of A^i ; ida, the sacrificial food; harhis, the 
ku^ grass spread over the sacrificial grouna ; and svahaltdro., the call svaha I at the 
end of Ydjyd vecses, See Asva. Lv. S. 1, 5. 

That is, in the middle of the north and west of the Ahavantya fire. 

This refers to the words : $ we who worship) which are 

repeated hy the Hotar, after the Anuvciliyd is over, and before the comraenceinent of the 
proper Yajyd verse. IMiese words' are introductory to the latter. Before all 
verses (as is generally done), the words with the name of the respective deity 

are to be found.— 'fifapfahdutra. 
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speocli (represented by Paihyd) at the beginning of the sacrifice. The 
breath (coining out of the mouth and the nostrils) is Agni ; the breath 
(being within the mouth and nostrils) is Soma. Savitar is to set into 
motion (the ceremonial machinery), and Aditi is to establish a firm footing. 
When he repeats a Yajy& to Pathy^, then he carries the sacrifice on its 
path. Agni and Soma verily are the two eyes ; Savitar serves for moving 
it, and Aditi for establishing a firm footing (to it). For through the 1(20] . 
eye the gods"got aware of the sacrifice. For what is not perceivable 
(elsewhere) is to be perceived by the eye. If any one even after having 
run astray gets aware (of any thing) by exerting his eye successively 
(in conseq^uence of the successive exertions of the faculty of seeing), then 
he (really) knows it. When the gods (were exerting their eyes repeated- 
ly, and ‘looking from one object to the other) they got sight of the 
sacrifice. Thus they got sight of it on this earth ; on the earth (therefore) 
they acquired the implements (required for performing the sacrifice). On 
her (the earth) the sacrifice is spread ; on her it is performed ; on her the 
sacrificial implements are acquired. This earth is Aditi ; therefore the 
last Yajya verse repeated is addressed to her. This is done (in order to 
enable the sacrificer) to get aware of the sacrifice (the mystical sacrificial 
man) and to behold afterwards the celestial world. 

9 

They say, the gods should be provided with Vaikyaa “ (agricul- 
turists and herdsmen). For if the gods are provided with them, men 

[21] “ Anustyd is explained by Say. : It no doubt, literally means, 

one standing by the other, one after the other. The substantive anusthdna is the 
most general word for performance of a religious ceremony, being a succession of 
several acts. The meaning given to the word in Bohtlingk and Roth’s Samskrit Dic- 
tionary (I. page 124) “with his own eyes/’ is nothing but a bad guess unsupported by 
any authority and contrary to etymology and usage. The phrase anustyd prajdndti 
properly means, h^ gets aware of the chief object after having got sight of an inter- 
mediate one which alone leads to the first. The sacrificer whose principal object is to 
reach heaven, must first see the medium by means of which he can ascend to the 
celestial world. This is the sacrifice. Therefore ha first sees the sacrifice and then he 
casts a glance at the celestial world. A traveller who has run astray, must first 
recognise the direction, and then he may find the way to his homely village. 

According to Sfiyana, the word visah may convey two meanings : 1. a subject in 
general ; 2, men of the Yaisya caste 1 prefer the latter meaning. The Vaisyas are to 
provide gods and men with food and [21] wealth. They are here evidently regarded as 
the subjected population The gods are, as Say. states with reference to the creation 
theory of the Vajasaney ins, divided into four castes, just as men. Agni and Brihaspati 
are the Brahmans among the gods ; ludru, Fai’Mua, Soma, the Riidras, Par/anya, Yama 
Mrityii are the Ksatriyas ; Qanesa, the Vusms, the Rndras, the Adityas, Visvedevas and 
Marutas are the Yaisyas, and Pusan belongs to theSfidra caste. 
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subsequently obtain them also. If all Vaii^y as (to furnisb the necessary 
supplies) are in readiness, then the sacrifice is prepared. It is pre- 
pared for that family in the midst of which there is a Hotar who has this 
knowledge (and makes provision accordingly). 

(The gods are provided for with Vaislyas by the recital of the 
verse, svastinah 'pathydsii : 10, 63, 15), '^0 Maruts ! grant us in the 

desert tracks prosperity (by providing us with water) ; grant us 
prosperity (by abundance) in waters in a desolated region over which 
the sky shines ! grant prosperity to the wombs of our women for 
producing children ! grant prosperity to our wealth/^ For the Maruts 
are the Vaisyas of the gods (their agriculturists). The Hotar puts 
them by (repeating) this (mantra) in readiness at the beginning of the 
sacrifice. 

They say, the Hotar should (as Anuvdkyd and Ydjyd verses at 
the Prayaniya isti) use mantras of all (principal) metres. For the 
gods conquered the celestial world by means of having used for their 
{Anuvdkyd and) Ydjyd verses mantras of all metres. Likewise, the 
sacrificer who does the same gains the celestial world. (The two 
verses; svasti naT} pathydsu and svastir^ iddhi prapathe (10, 63, 15, 
16),^ which are addressed to path ydsvasti, Le., safe journey, are 
in the Tristubh metre. The two verses addressed to Agni, ague naya 
supathd (1, 189, 1), and d devdndm api panthdm (10, 2, 3), [22] are also 
in the Tristubh metre. The two verses, .addressed to Soma, tvam amoa 
prachikito manisd (1, 91, 1), and yd te dhdrftdni divi (1, 91, 4) are 
(also) in the Tristubh metre. The two verses addressed to Savitd : 
d vikvadevam satpatim (5, 82, 7), and yd imd visvd (5, 82, 9), are in the 
Gayatri metre. The two verses addressed to Aditi, sutrdmdv.am prithivim 
(10, 63, 10), and mahim u su mdtaram (Atharv. 7, 6, 2), are in 
Jagati metre,^® These are all the (principal) metres : Odyatrz^ Tristubh, 
and Jagati, Those (other metres) follow them. For these (three 
kinds of metres) are, as it were, of the most frequent occurrence (pra- 
tamdm) at a sacrifice. He, therefore, who having such a knowledge gets 
repeated his Anuv^ky^ and Y^jy^ verses in these (three) metres, gets 
repeated them in all metres (obtains the particular advantage to be 
derived not only from the three metres mentioned, but from all other 
metres also). 

See the 3rd note above, page 16. The translation of the whole is given in the 
context. 

’® All the Anuvdkyd and ^ Ydjyd verses required for the five deities (see 1, 7), of 
the Pm^a 2/a are here mentioned. 
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10 

’These verses used as AnavSkySs and Yfijyls at this offering 
(the Prayaniya Isti), contain the words, pra, forward, forth*® 
carry ; pa^7^^n,®* path ; smsti,^^ welfare. The gods after having per- 
formed an I§ti by means of >hese verses, gained the celestial world. 
Likewise, a sacrificer, after having done the same, gains the celestial 
world. Among these verses there is a pada (a foot, here the last quarter 
verse of 10, 6-3, 15) : “ 0 Maruts ! grant prosperity in wealth.” ' The 
Maruts are the Vaidyas (the subjects) of the gods, and are dotni- 
£23] ciled in the air. (By these words just mentioned) the sacrificer 
who goes to heaven is to be announced to them (the Maruts). For they 
have the power of preventing him (from going up) or even of killing 
him. By the words, “ 0 Maruts ! grant prosperity,” &c., the Hotar 
announces the sacrificer (his projected journey up to the celestial world) 
to the Vairfyas (the subjects) of the gods. The Maruts then neither 
prevent nor kill him who goes to the celestial world. He who has such 
a knowledge, is allowed a safe passage up to the celestial world by 
them. 

The two Sarhyajy^ verses required for the Svi^tahrit (of the 
Prdyaviya-isti) ought to be in the VirS.j metre, which consists of 
thirty-three syllables. These are : sed agnir agniihr (7, 1, 14) and 
sed agnir yo (7, 1, 15). The gods after having used for their Sarhydjyds 
two verses in the Virdj metre, gained the celestial world. Likewise 
does that sacrificer gain heaven who uses also two verses in the Vir4j 
metre (when performing the Svistakrit of the Prdyaniya They 

(each of them) contain thirty-three syllables. For there are thirty- 
three gods, VIZ., eight Vasus, eleven Rudras, twelve Adityas, (one) 
Prajapati, and (one) Va^pkdra. In this way, the Hotar makes the 
gods participate at the very first beginning of the sacrifice in the 
(33) syllables of the mantra recited ; for each syllable is (as it were) 
a plate ^ for the gods, by which the sacrificer makes (all) deities pleased 
and satiates them. 

11 

They say, at the Pr4yanlya isti are (only) the Praydja ^ offer- 


In the word prapatJie, in svastir iddhi prapathe (10, 63, 16). 

In the word naya, in Ague naya (1, 189, 1). 

In the words pathyd and supathd. 

[23] Jnthe verses 10, 63, 16, 16. 

■'** The syllables of the mantras represent different plates of food presented to the 
gods. They ean be the food of the gods only in a mystical sense. 

See page 18, note 12. 
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ings to be made, but not tbe Anuya [24^ jas for the latter are, as it 
were, a blank, and (if performed) cause delay. But this (precept) should 
not be observed ; at the said Isti both, the Prayaja as well as tlie 
Anuyaja offerings should be made. For the Prayajas are the vital airs, 
and the Anuyejas are offspring. When he thus foregoes the Prayajas, 
he foregoes the vital airs of the sacrificer (deprives him of his life), 
and when he foregoes the Amf^ydjas^ he foregoes th^ offspring of the 
sacrificer (deprives him of it). Thence Prayajas as well as Anuyajaa 
are required (at the Prayaniya istiy 

He should not repeat the Samydja mantras addressed to the ladies^ 
{patnzs, of the gods) ; nor should he use the Sarfisthita-Yajus^'^ formula. 
Only inasmuch as this is done {i.e,, if the Patnl-samyajya and Samsthita- 
Yajus offerings are omitted), the sacrifice is complete.^® 

He should keep the remainder of the Pri^yaniytad^t offering 

and (after the Soma sacrifice is over) mix it together, with the 
offering required for the Uddyantya (concluding) in order to 

make the sacrifice one continuous uninterrupted whole. (There 
is also another way for connecting both Istis). In the same vessel, 
in which he portions out the rice for the Purod^i^a of the Prayaniya isti, he 
should portion out also the rice for the Puroddsla of the U ddyaniya isti. 
Inasmuch as this is done, the sacrifice becomes continuous, uninterrupted. 
They say, in doing this the sacrificers succeed in that (the other) world, but 
not in this one. They use the expression Prayaniyam (on several occasions). 
For, op the several portions of rice being taken out for the Purod^j^a (by the 
Adhvaryu), the sacrificers say this is Prdyai^iya (i.e., to go forth, to pro- 
gress), and on the Purod^s^a oblations being thrown (into the fire), they say 
again, this is Prdyaniyam {i to progress). In this way, the sacrificers go 
forth (Prayanti) from this world. But they say so from ignorance (and this* 
objection is consequently not to be regarded.) 

The Anuv§,ky^ and Y§.jya verses of both the Prayaniya and Uddyccniya 
istis should interchange in this way, that the Anuvaky^ verses of the 


[24] ” In tlio common Istis there are generally three AnuyCtjaSf or oblations of 
clarified bntter, after the Svistakrit ceremony is over. The deities are : devamharhis 
(the divine seat), deva nardsam^^a^ and deva agni svi§takrit, Sfee A&v. Sr. S. 1,8. The 
present practice is to leave out the Anuyajas at the Prfiyaniya isti. 

These mantras, which are addressed to several deities, chiefly the wives of the 
gods, are called, Patni-sarayajd^. These women are : Rakd^ Smivdli (full moon), and 
Kuhu and Anuwati (new moon). In the Asv. Sr. S. 1, 10 Annmati is omitted. 

The last Yajus like mantra which is recited by the Ho tar at .the close of the 
isti. See Asv. s"r. S. I, 11. 

The usual concluding ceremonies of the Isti are to be dispensed with at the 
Pr&yaniya, in order to connect it with the other parts of the sacrifice. 



Pi’ayaniya isti stould b© used as Ae YSjyS verses for tbe Udiyaniyq,, and 
tb© YSjy^ verses of tbe Pr^yaniya a© Anuvabyas of the Udayaniya. Th© 
Uotar shifts in this way (the Anuvakyas and l:ajyas of both the Isti^) for 
ensuring success (to the sacrificer) in both worlds, for obtaining a^rrj^ 
footing (for the sacrificer) in both worlds. The sacrificer (thus) succeed^ 
in both worlds, and obtains a firm footing in both worlds. He who hag 
this knowledge, obtains a firm footing (in both worlds). The Ob am oblation 
which is given to Aditi at the Prayania as well as at the Udayaniya isfi 
serves for holding the sacrifice (at both its ends) together, to tie the two 
knots of the sacrifice (at the beginning and at the end), in order to prevent 
it from slipping down. Sotne one (a theologian) has told : this [28] (tying 
oi the two ends of the sacrifice) is exactly corresponding to that (act of 
common life to which it alludes) ; as (for instapce) one ties two knots at bpth. 
the ends of a rope {te^anil^y, in order to prevent (the load which is tied up) 
from slipping down. In the same way, the priest ties the knots at both 
ends of the sacrifice (the sacrificial chain) by means of the Oharu oblation 
given to Aditi at the PrSyaniya as well as at the Ud^yapiya isti. Among 
those (deities required at both the Istis) they commence with 
Svasti (at the Prayania isti), and conclude (at the Udayaniya i§ti) also 
with Pathyd Svasti. (Thus) the sacrificers start safely from here, and end 
(their journey t^iere, in the othey world), they end safely, safely (thei? 
journey there, in the other world). 


THIRD CHAPTER. 

The Buying and Bringing of the Soma. The Produeing of Fire 
hy Friction. Th^ Atithya 

^ 12 . 

The gods bought the king Soma in the eastern direction. Thence he 
is (generally) bought in the eastern direction. They bought him from the 
thirteenth month. Thence the thirteenth month is found unfit (for any 
religious work to he done in it) ; a seller of the Soma is (likewise) found 
unfit (for intercourse). Eor such a man is a defaulter. (When the Soma, 
after having been bought, was brought to men (the sacrificers), his powers 
and his faculty oF making the senses sharp moved from their place an4 
scattered everywhere.^ They tried to collect and keep them [27] together 
with one verse. But they failed. They (tried to keep them together; witb 
two, then with three, then with four, then with five, then with six, then 

1 Diso is to be taken as an ablative depending on the verb vyudastdan, literally, they 
were upset (and scattered) everywhere. The preposition nt in this verb mainly require® 
the ablative^ 
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witli s^ven verses ; but they did not succeed in keeping them together. 
(Finally) with eight verses they succeeded, and recovered them (in 
their entirety and completeness). (Therefore) what is held together and 
obtained, that is called cistciUy i.6. eight (from as to reach, obtain). He who 
has this knowledge obtains anything he might wish for. Thence there are 
in those ceremonies (which follow the bringing of the Soma to the sacri- 
ficial compound), eight verses, each time recited^ in order to collect and hold 
together the strength and those qualities (of the Soma plant) which give 
sharpness of senses. 

13 . 

The Adhvaryu then says (to the Hotar) : repeat a mantra for the Soma 
who is bought and being brought (to the sacrificial compound). The Hotar 
repeats : Bhadrdd ahJii sreyah 'prehi^ i.e., go from L233 happiness to still 
greater bliss. By the word bhadra, i.e., happy, this world (the earth) is 
meant. That world is better {sreydn) than this world. Thus the Hotar 
makes the sacrificer go to the celestial world (which is to be understood 
by sreyas, i e, better). (The second pada of the verse is): hrihaspatih pura 
etd astu, le,, the (thy) guide be Bjihaspati ! If the Hotar has made (by 
repeating this pada) the Brahma his (the sacrificer s) guide, (the sacrifice) 
being thus provided with the Brahma will not be damaged. (The 
third pada of the verse is :) atha im avasya vara a prUMvya, t.e., stop him 
(Soma) on the surface of the earth. Vara means the place for sacrificing 


^ The mantra is from the Taittiriya Sawhiid, We find it also in the ^tharwctueSa 
Bamhifd (7, 8, 1.) with some deviations, which are found alike in the printed edition and in 
an old manuscript which is in my possession. The verse reads in the Aitarey, Bralhm. and 
Taittir. S^mh. as follows : — • 


‘ it 

Instead of there is in the A. V, and instead (31^ I I 

there is I ^37 ; instead of the plur. we have the sing:. 

S[r#, and instead of there is There is no doubt that the readings of the 

Atharva Veda look like corrections of the less intelligible parts of the original mantra, 
which is correct only in the form in which we find it in the Ait. Br. and the Taitt. 8. 
is less correct than The redactor of the A. V, chose it on account of the so ex- 
tremely frequent combination of with an ablative which generally precec^s (see the 

large number of instances quoted in B. and R.’s Samskrit Dictionary^ . pp» » ), w 1 st 

never governs an ablative, but rather an accusative * and is in tMs to be 

conhoeted with The words : are a bad substitute for 1 he term 

avusya ‘‘ make an end, do away with him ” (the enemy) was entirely misun ® whiVh 
• .dactor. Asya he makes as^d and refers it to I The nominative which 

I: Ws only to hhe deity invoked is made an accusative and referred to which then 

came a singular, 5[r^. 
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to the gods (deoayajana). (By these words) the Hotar makes him (the 
Soma) stop (and remain in that place). (The fourth pada is :) S,re satrin 
krirfuhi sarvavirali, i.e., endowed with all powers, drive far off the ene- 
mies ! (By reading these words) the Hotar turns out the enemy who does 
injury to the sacrificer, and his adversary, (and) consigns him to the lowest 
condition. 

The Hotar then repeats the triplet : soma y^s te mayolhumh 
(1, 91, 9-11), which is addressed to Soma, and is in the Gayatri metre. 
In this way the Hotar makes the king Soma flourishing when he 
is being brought (to the sacrificial compound) by means of his own 
deity (the verse being addressed to £29] Soma himself), and his 
own metre (his favourite metre being the Gayatri. (The Hotar re- 
peats :) sarve* nandanti yasasd (10, 71, 10),' i.e., “all friends rejoice 
at the arrival of the friend crowned with fame for having remained 
victor in the learned discussion (sabhd) ; for as their (of his friends) 
protector from defects, and giver of food, he is fit and ready for provid- 
ing them with strength.” ® (Now follows the ex [SO] planation) : Yakl, 

* The Gdyatri is said to have assumed the shape of a bird, and brought the Soma 
from heaven Thenee this metre is sacred to him. 

^ eHy. understands by “the friend, ” Soma, and by “ the friends, who rejoice at the 
friend’s arrival,” the priests and the sacrificer. About the same meaning he gives to 
the verse in his commentary on the Higveda Samhitd. There he explains friends, 

by being equal in knowledge, , he refers to “ all men of the assembly.” 

he takes in the sense of an adjective But it is very doubtful whether 

this verse had originally any reference to Soma. In the whole hymn 3TTO 

of which it forms the eleventh verse, there is nowhere any allusion made to 
Soma. According to the Anukramani, the hymn is “ seen ” (composed) by Brihaspati, the 
son of Ahgiras. But this appears to be very unlikely ; for Brihaspati himself is addressed 
in the vocative. SSy. gets over the difficulty by asserting that B]?ihaspati (the teacher 
of the Gods and the receptacle of all sacred knowledge) is addressing these words to 
himself, after having had revealed the meaning and bearing of the Veda, before he 
ventured upon communicating the revelation (to the Gods). To judge from the contents 
of the hymn, the author prays to Brihaspati who is the same with Vdchaspati, the god 
of eloquence and speech, to endow him with the power of giving utterance in the proper 
words to his feelings, of which only the host ones should be revealed (v. 1). There is 
an interesting simile to be met with in the 2nd verse ; “ when the wise made the speech 
through their mind, purifying it (through their thoughts), just as they purify barlej 
juice {sahbu) through a filfcerer (titau)J* Sahtu is a kind of beer prepared by pouring 
water over barley, and by filtering it after having allowed it to remain for some time 
in this state. The whole hymn, in which the name “ brahmana ” (as that of a caste;\ is 
several times mentioned, appears to refer to the might of speech and the great succehis 
to be derived from it when engaged in sacrificing. 

‘ The priests live on the presents which are given to them by the sacrifieers. 
Hence the Soma, who is indispensable for the sacrificer, and who is to be administered 
in the proper way by priests only, is * their giver uf food ’ 




evil), as one who gives good children and does not hurt them (in any 
way). 

The words gayaspkdna, pratarana, suHraTi mean : he an increaser 
and protector of our cattle, Daryah means the premises (of the sacrificer) 
which are afraid of the king Soma having arrived. When the Hotar 
repeats this (last pada of the verse), he does it with a view to propitiate* 
him (Soma). If the Hotar has thus propitiated him (the Soma), he neither 
kills the children nor the cattle of the sacrificer. 

The Hotar concludes with the verse, addressed to Varuna : imam 
dhiyam sik^arndnasya deva , [8 y 4:2, Z), i.e., ‘‘0 divine Varuna, instruct 
the pupil in understanding, performance and skill. May we ascend 
[32] the ship for crossing safely all evil waters and land in safety (on the 
other shore). Soma is in the power of the god Varuna, as long as he is 
tied up (in the cloth), ^ and goes to the places of the Pragvamsa. When 
reciting this verse, he thus makes the Soma prosper by means of his 
own deity (for as liq[uor he is Vdruni), and his^own metre. ^ The “ pupil ’’ 
(learner^ is he who sacrifices, for he is learning. By the words “ instruct 
in understanding, performance, and skill, ” he means, teach, 0 Varuna, 
strength (and) knowledge. The “ ship is the sacrifice. The ship is of 
“good passage’’ The black goat-skin is the “good passage,” and 
‘ speech the ship. By means of this verse the sacrificer thus ascends speech 
(as his ship) and sails in it up to the celestial world. 

These eight verses which he repeats, are complete in form. What is 
complete in form, that is successful in the sacrifice, when the verse 
repeated alludes to the ceremony which is being performed. 

Of these verses he repeats the first and last thrice ; this makes twelve 
(in all). The year consists of twelve months, and Prajapati is the year. 
He who has this knowledge succeeds by these verses which reside in 
Prajapati. By repeating the first and lant verses thrice, he ties the two 
end knots of the sacrifice for fastening and tightening it, in order to 
' prevent it from slipping down. 

±4 

One of the bullocks (which carry the cart on which the king. 
Soma is seated) is to remain yoked,- the other [33] to be 

^ The Soma stalks are to be tied up in a cloth, when they are brought to the sacri- 
ficial compound, the front part of which, including the Ahavaniya, Daksind and G^rhapatya 
fires IS called, Vrdgvamia or Przchdna-vamsa, 

This is Tristubh, According to another Sakh^, as Sdy. says, this metre (very 
likely in the shape of a bird, as the G^yatrfis said to have assumed) went to heaven to 
abstract the Soma, and brought down the DaksinS (sacrificial reward), and the internal 

concentration of the vital powers (the so-called tapas). See Ait. Brah 3 , 25 . 
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Tinyoked. Then they should tahe down (from the cart) the ting (Soma). 
Were they to take him down when both are let loose, they would 
bring him into- the power of the manes (pitarah). Would they do so, 
when both are still yoked (to the cart), the sacrificer could not keep what 
he' is possessed of, nor increase it ; should he have any children, they 
would be scattered (everywhere, and consequently be lost for him). The 
bullock which is let loose, represents the children who are in the house, 
that one which remains yoked, the actions (ceremonies, and worldly pur- 
suits). Those sacrificers who take the Soma down, whilst one of the 
bullocks is yoked and the other let loose, avail themselves of both 
actions, of acquiring property, and keeping what they have acquired. 

The Devas and Asuras were fighting in these worlds. They fought 
in the eastern direction ; there the Asuras defeated the Devas. They 
then fought in the southern direction, the Asuras defeated the Devas 
again. They then fought in the western direction, the Asuras defeated 
the Devas again. They fought in the northern direction, the Asuras 
defeated the Devas again. They then fought in the north-eastern direc- 
tion there the Devas did not sustain defeat. This direction is apardjitd, 
i.e., unconquerable. Thence one should do work in this (north-eastern) 
direction, and have it done there ; for such one (alone) is able to clear 
off his debts. 

The Devas said, it is on accoqnt of our having no king, that the 
Asuras defeat us. Let us elect a king, 1^343 All consented. They elected 
Soma their king. Headed by the king Soma, they were victorious in 
all directions. He who brings the sacrifice is the king Soma. The Soma 
faces the eastern direction, when the priests put him (on the cart). By 
this means the sacrificer conquers the eastern direction. The priests 
turn the cart round in the southern direction. By this means he conquers 
the southern direction. They turn (the cart) towards the west; by thi^ 
means he conquers the western direction, When\the cart stands in the 
northern direction, they take (the Soma) off. By this means he conquers 
the northern direction. He who has this knowledge conquers all directions.* 

iB 

After the king Soma has arrived, the reception offering is pre- 
pared. For the king Soma comes to the premises of the sacrificer 

i ® It is called diidni^ i e., tlie direction of isdnah, who is i^iva. 

I According to the Brahmanieal notions, every man born is a debtor. His creditors 
are the gods, Itisia, the Pitaras, and men. His debt towards the Pitaras or manes, is 
cleared off by begetting a son. As long as he has begot no son, he is "debtor to the 
manes. To clear his debts towards the gods by offering sacrifies to them, he must have 
some property. Any act required for the ^tcquiaition of anything, should be done in the 
north-eastern direction. ^ , 
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(as a guest). Thence the offering for receiving him as a guest iatithi) 
is called Atiihyo^istL Its Purodasa is made ready in nine potsherds 
(i. e., the rice ball, making up the Purodas^a is placed on nine potsherds). 
Far there are nine vital airs {prandh), (This offering is made) for making 
the vital airs (to the sacrifice) and for making them severally known. It 
belongs to Yisnu ; for Visnu is the sacrifice. By means of his own 
deity and his own metre he makes the sacrifice successful. For all 
metres and Pnsthas, '' [36] follow the king Soma, when he is bought (as 
his retinue). To all who follow a king (as his retinue) a reception is given. 

When the king Soma has arrived, then they produce fire by friction. 
Agni being the animal of the gods, this rite of producing Agni (and 
throwing him into another firej is e(3.uivalent to the slaughter of an ox 
or a cow ^hich miscarries, which rite is always perform e 1 when a king 
or another man who deserves high honour is to be received. 

16. 

The Adhvaryu (says to the Hotar) ; repeat mantras for Agni, who is ^ 
being produced by friction. 

The Hotar repeats a verse addressed to Savitar : alhi tvd deva Savitar 
(1,24,3). They ask: why does he repeat a verse addressed to Savitar 
for the Agni, who is being produced ? (The answer is :) Savitar rules over 
all productions. Produced (themselves) by Savitar, they (are able) to 
produce Agni (by friction).Thence a verse addressed to Savitar is required. 

He repeats a verse, addressed to Dydvd-prithivi: jnaht dyduh pri- 
thivicha na (4, 56, 1.) 

[36 j They ask : why does he repeat a verse addressed to Dydvd-prithivi 
for Agni. who is being produced (by friction) ? They answer : the gods 


” The AnuT^kyd mantra is, idum Visnur vichakrame (1, 22, 17) and the Yajyd, 
tad asya priyam abhipdtho (1, 154, 5), See Asval, Sr, S 4, 6. Of both verses Visnu is the 
deity. The metre of the first verse is Gdyatri, that of the second, Tri§\uhK These two 
metres are regarded as the principal ones, comprising all the rest. 

A Pristha is a combination of two verses of the Samaveda. Some of the principal 
Bdmans are in the Tristubh or Gayatri metre. These two metres represent all others. 

13 The term is arhat, a word well-known chiefly to the students of Buddhism Sayana 
explains it by “ a great Brdhman, ” or a Brdhman (in general). That cows were killed 
at the time of receiving a most distinguished guest, is stated in the Smpitis. But, as 
Sdyana observes (which entirely agrees with the opinions held now-a-days), this custom 
belongs to former Yugas (periods of the world). Thence the word : gophwa, i e., cow- 
killer means in the more ancient Samskrit books “ a guest ’’ : (See the commentators ou 
Panini 3, 4, 73) ; for the reception of a high guest was the death of the cow of the house. 

Sdyana explains prasuta as ‘fallowed, permitte'd. ” According to his opinion, the 
meaning of the sentence is, “ having been permitted by Savitd to perform this ceremony, 
they perform it. " Prasava is then the permission for performing ceremonies, ’’ But I 
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cauglit him (once), when h^ was bom, between heaven and earth (dyavd- 
prithivi) ; since that time he is kept there enclosed (by heaven and earth). 
Thence the Hotar repeats a verse addressed to Dydta-priihivi, 

He repeats a triplet of verses addressed to Agni in the Gayatrt 
metre : irdm Ague pu^Jzarad adhi (6, 16, 13), when Agni is being pro- 
duced. Thus he makes him (Agni) prosper by his own deity (the verses 
are a<^ressed to Agni) and his own metre (Gayatri). The words, atharvd 
niramanthata, i.e., the fire-priest produced thee out (of the two wooden 
sticks by means of friction), are complete in form. 

What is complete in form, (that is) when the verse which is repeated 
alludes to the ceremony which is being performed, that is successful in 
the sacrifice. 

Should Agni not be born (the fire not be produced), or should it 
take a long time, then the Rakqogm verses, which are in the Gayatri 
metre are to be repeated : Agne hamsi nyatrinam (10, 118). These (verses) 
are intended for destroying the Raksasas (the evil-doers). For the Rak^sas 
have seized him, if he is not born, or if his birth is delayed. 

When Agni is born after the recital of the first or the second (and 
so on) of these (Raksognl verses), then the Hotar has to repeat a verse 
appropriate to him, who has been born, by containing the term “born,” 
uta hruvantu jantavo* (1, 74, 3.) 

What is appropriate in the sacrifice, that is successful. He repeats : 
d yaih hastena khddinam (6, 16, 40). 

[ 37 ] In this verse occurs the term “ hasta, hand ; ” for they rub him 
(out of two wooden sticks) by means of their hands. In it there further 
occurs : sisur-jdtali^ i.e., a child born ; for, just as a child, he is first born. The 
word na (in na bihhrati of the verse) has with the gods the same meaning 
as om (yes) with these (men). He repeats, pra deviam devavitaye (6, 16, 41). 
This verse is appropriate for Agni when he is being thrown into the 
Ahavaniya fire (after having come out of the two wooden sticks). The 
half verse, d sve yondu ni^idatu (which are contained in this verse), i. e , 
he may sit in his own house, means, that Agni (the Ahavaniya fire) is 
Agni^s (who was just born by friction) proper place. 

In the verse : jdtam jdtavedasi (6, 16, 42), the one is jdta (the Agni 
produced by friction), the other jdtavedds (the Ahavaniya fire). The 
words, priyam Hsitha atithim mean, Agni (the new born) is the 
beloved gue^^i of the (other) Agni (the Ahavaniya). By the words, syona d 
grihapatim, he, the priest, places him at ease (by ^putting him into his 

They occar in the first Terse of the triplet mentioned. 

*• Verses calculated to kill the Raksas who are preventing Agni from being born. 
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proper place, tlie Aliavanlya fire). AgnindgniT^ samidhyate (1,12, 6)igv 
appropriate (when the new born Agni has been thrown into the Ahavantya 
fire). In the verse : tvam hyagne agnind vipro viprev^a santsatd (8, 43, 14)^ 
the one vipra (wise) means one Agni, and the other vipra^ the other Agni; 
the one san (being, existing) means the one, the other san in (satd) the 
other Agni. The words, sakhd sahyd samidhyase (at the end of the verse 
quoted) mean, this Agni is the friend of the (other) Agni. 

In the verse : tarn marjayanta suhratum (8, 73, 8), the words, sve^u 
k§aye^Uy mean, this Agni is the other Agni’s own residence. 

With the verse, yajnena yajnam ayajanta (1, 164, 50), he concludes. 
By means of the sacrifice (the ideal omnipresent sacrifice) the gods thus' 
[38j performed (the actual, visible) sacrifice. By having sacrificed Agni 
through Agni (having thrown the new born Agni into the Ahavaniya fire), 
the gods went to heaven. (In the remaining part of the verse) ‘‘ these 
(producing fire, &c.) were the first rites ; the great ones (the sacrificers) 
reached that heaven in which those gods who formerly performed the 
same rites reside ” (1, 164, 50), the metres are the devds^ i.e, the 

gods who (formerly) performed. They sacrificed Agni at the beginning 
by means of Agni, and went to heaven. There were the Adityas, and 
the Angiras. They sacrificed at the beginning Agni by means of Agni 
and went to heaven. The offering of the fire (Agni) is that offering 
which leads to heaven. Even if the performing priest is no proper 
Br&hman^^ (in the strictest sense), or even pronounced to be an ill-reputed 
man, this sacrifice nevertheless goes up to the gods, and becomes not 
polluted by contagion with a wicked man (as in this case the per- 
forming priest is). The oblation (of Agni in the Ahavaniya fire) of him 
who has this knowledge goes up to the gods ; and does not become in- 
fected by contagion with a wicked man. 

The verses ' he repeats are thirteen in number ; they are complete in 
form. If the form is complete and the verse alludes to the ceremony 
which is being performed, then the sacrifice is successful. Of these 
C391 verses he repeats the first apd the last thrice ; this makes seventeen. 

The term in the original is, abrdhmanojcta, i e., who is declared to be no proper 
Brahman. According to Ssty. there are in the Smyitis six kinds of men mehtioned who are, 
strictly speaking, not capable of ^the Brahmanship, though they are Brahmans by birth, 
znz., the serrant of a king, a merchant (seller and buyer) ; the bahuydji, he who performs 
many sacrifices (for the sake of gain only) ; the as rdiita-ydjaka, t.e., he who being properly 
appointed for the performance of the great (Srauta) sacrifices, performs only the less 
important domestic rites {smdrta-karmdni) ; the grdmaydjt, i,e,, he who performs out of ^ 
covetousness alone sacrifices for ail inhabitants of a village or town qualified or disquali- 
fied ; the brahmabandhu, i, e., he who performs the daily religious duties neither before 
sunrise nor sunset. 



27 


For Prajapati is seventeen-fold, comprising such a year as consists of 
twelve months and five seasons. Prajapati is the year. 

He who has such a knowledge prospers by these verses which reside 
in Prajapati. By repeating thrice the first and last verses he ties both 
the knots of the sacrifice to fasten and tighten it, and prevent it from 
slipping down. 

17 

{The Remaining Riles of the after the Ceremony of PrO' 

ducing Fire hy Friction is finished). 

The two Puro-anuvaky^s for both portions of melted butter*® 
(which are to be offered) are, samidhdgnim dumsyata (8, 44, 1), and 
dpydyasva sametu (1, 91, 16.) These two verses are complete in form ; 
for they contain an allusion to guests.^ When the verse (which is 
repeated) alludes to the ceremony which is being performed, then the 
form is complete, and (consequently) the sacrifice successful. The verse 
(8, 44, 1) alluding to the guest (atithi) belongs to Agni, whilst the verse 
addressed to Soma (1,91, 16), does not contain the word “ guest.” If there 
were a verse addressed to Soma, containing the word guest,” such one 
should always be used. But notwithstanding (there being no such verse) 
the verse mentioned (1, 91, 16) refers to a guest, for it contains the term 
“being fattened*^;” for, when one feeds a guest (well), then he grows 

fat, as it were. The Yajya mantra for both, Agni and Soma, commences 
with The AnuvdkyS and YSjy^ mantras (for the principal 

offering consisting of Purodasa) are idarfi Vi^nur^ vichakrame (1, 22, 17) 
and tad asya priyam abhi pdtho (J,- 154, 5). Both verses are addressed to 
Visnu, Having repeated as Anuvakya a verse with three padas, he uses 
as YSjy^ one consisting of four padas ; thus seven padas are obtained. 

Por the ceremony of receiving a guest (dtithyam — atithi-i§ti) is the 
head of the sacrifice. There are seven vital airs in the head. By this 
ceremony the Hotar thns puts the seven vital airs in the headXof the 
sacrificer). 

The two Sarny ^3 ya mantras, required at the Svistahrit are : hotdram 
chitraratham (10, 1, 5), and pra prdyam agnir (7, 8, 4j. Both verses are 

See the Taittiriya Samhita 1, 2, 10, and Say.^s commentary on it, vq; 1. i., pp. a70— 584, 
ed. Cowell, Asval. Sranta S. 4, 5. 

These two parts are the so-called chak^usi^ i.e,, eyes of the Ist|, which always 
precede the principal offering, consisting of Purodasa. 

In the words of the second pada of samidhdgnimt viz.> ghritaih bodhayata atithimf 
refresh the guest with clarified butter drops ! 

Ju^ano agnir djyasya vein; jusdno Sonui djyasya vetu: may Agni pleased, eat the 

melted butter, &e. . 

The Purodfisa is given to Vi^nu who is the bMef deity of this Isti. 
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complete in form ; for in both the word atithi^^, a guest (referring to 
Agni’s reception as a guest) occurs. The success of the sacrifice depends 
on the completeness of the form, i.e., that the mantra (which is repeated) 
alludes to the ceremony which is being performed. Both Samyajyas 
(used 'at the Svistalmt of the Atithi-isti) are in the T.ristubh metre, for 
getting possession of Indra’s powers (for Indra is Tristubh). The cere- 
mony ends here with the eating of the sacrificial food.^'*' The gods having 
(once^ rested [41] satisfied with the Atithya-isti ending by the eating of 
the sacrificial food (on the part of the sacrificer and the priests^ this Istiis 
to end with the eating of the sacrificial food (no further ceremonies being 
required). 

They ofEer only the Praydjas at this (Isti), but not the Anuydjas, 
The Praydjas, as well as the Anuyajas are the vital airs. The airs* 
which are in the head are che Praydjas, whilst those in the lower parts 
of the body are the Anuyajas. He who should offer the Anuyajas at this 
(Isti) is just like a man who, after having cut off the vital airs residing 
in the lower parts of the body), wishes to put them in the head. That 
would be superfluity, were all the vital airs, those of the head as 
well as those of the lower parts of the body, to be found at the same 
place {viz,, in the head). If they therefor© offer at this (Isti) only the 
PraySjas without Anuyajas, then the wish which one entertains at the 
offering of the Anuyfijas becomes also fulfilled (for the offering of the 
Anuy§,jas on this occasion would be a mistake). 

FOURTH CHAPTER 

(The Pravargya G^remony?') 

18 . 

The sacrifice went away from the gods (saying), I shall' not 
be your food. „ The gods said: do not go; thou alone shalt be our 
food. The gods then killed [42] it. When it had been taken asunder 

In the last pada of the first mantra there occur the words agnim atithim fandndmt 
and also in the last pada of the second the words daivyo atithih, the heavenly guest. 

That is to say, the ceremonies, which in the usual course of the Isti follow the 
eating of the sacrificial food, such as the Anuydjas, the Suhtavdk, SanyuvdH, Patnisaf/iydja 
and Samsthita Japa, are left out on the occasion of the AtithyaAsti. 

“ They precede the principal offering, which consists of Pitroddsa. 

This is a mistake in the sacrifice which is to be propitiated, 

* The jPravargya ceremony lasts for three days, and is always performed twice a 
in the forenoon and afternoon. It precedes the animal and Soma sacrifices. For without 
having undergone it, no one is allowed to take part in the solemn Soma feast prepared for 
the gods. It is a preparatory rite, just as the Diks^, and is intended for providing 
the sacrificer with a heavenly body, with which alone he is permitted to enter the 
residence of the gods. That the gods do not receive mortals at their residence when 
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(cut into pieces) by them, it was found not to be sufficient (to satisfy 
their appetite). The gods said : this sacrifice after having been taken 
asunder, will certainly not be sufficient for us. Well, let us dress 
(and fill up) this sacrifice. After having dressed it, they said to the 
Asvins, cure this sacrifice ; for the An^vins are the two physicians of the gods, 
they are the two Adhvaryus ^ (sacred cooks). Thence two Adhvar- 

yu priests provide for all the implements required for the Pravargya 
, vessel (gharma). After having done so, they say, “ Brahma wo shall 
perform the Pravargya ceremony. Hotar ! regg^t the appropriate mantras !” 

arriving in their very bodies, one may learn from the amusing story of the king Trisunku, 
as reported in the Ram^yana (1, 57-60). For the performance of this important 
ceremony extensive preparations are to be made by tbe Adhvaryu and his assistant, 
the Pratiprasthatar. Ail the vessels and implements required are brought to the spot 
and placed at the left side of the Qarhapatya fire. The chief implements are : an 
earthen vessel of peculiar form, called Mahdvtra or gharma (i.e., heat, or heated 
substance, for it is to be heated), a Seat (dsandt) to sit on, two wooden pieces for lifting 
the Mahdvtra pot (called sapha), two shovels for charcoal (dhHsti), one very large 
wooden spoon (Upaymant) from which the sacrificer drinks milk (this forms part of 
the ceremony), three fans (dhavitra)^ six shavings from the IJdumbara tree as fuel, 
thirteen sticks, to be laid round the Mah^vlra vessel {paridhi), two metal blades, one of 
gold and one of silver (called swuariiarajatdM ru&mcfu). A cow and a female sheep are 
to be kept in readiness. Two bunches of kusa grass are ^prepared, and tied in the 
midst. They are called Veda, and resemble very much the Baresma (Barsom) of the 
Parsis, which is also tied together by means of a reed (aiwydonhanem), 

. The Mahavira is first put on the Yedi. Then the Adhvaryu makes a circle of 
clay, in which afterwards the Mah2,vira is put. This ring is called lihara^ i.r., ass, for 
earth is always carried on the back of donkeys to the sacrificial compound. After the 
priests have repeated the mantras required for propitiation {sdnti) namo vdche, &c., 
the Mahavira is taken from the Yedi and placed in that earthen ring (khara). Wooden 
sticks are put around it along with burning coals, and also fire is put in the khara 
just below the Mahavira, in .order to make it hot. The fire is blown by three little 
fans which serve as bellows. The silver blade is put below, the gold blade above the 
Mahivira. Whilst the empty vessel is being heated, the Hotar repeats the first series 
of mantras, called the purva patala. After the vessel has been made quite' hot, it is 
liffced up by means of the two Sap has. The cow then is called, tied by the Adhvaryu 
with a cord, and milked. The milk is put on the left side of the Yedi, and then under 
recital of the mantra, « dasahhir^ poured into the Mahavira. Thenthe*milk of a goat whose 
kid .is dead is taken, and mixed with that of the cow in the vessel. After this has been 
done, the contents of the Mahavira are thrown into the Ahavaniya fire. The sacrificer 
drinks milk from a large wooden spoon (ITpayamani) which has been first smelled 
by the Adhvaryu. The second series of mantras, the so-called uttara patala, is repeated 
when the cow is milked and her milk poured into the Mahavira. The whole ceremony has 
been witnessed by me. 

* Vtas., the properly so-called Adhvaryu with his constant assistant Pratiprastlidtd, 

* The Brahma priests, i.e-, the president of the sacrifice, is here informed, that the 

priests are going to perform the Pravargya ceremony. The Hotar receives at the 
same time orders to repeat the appropriate mantras. The intimation to the Brahma 
priest as well as the order to the Hotar are given by the Adhvaryu and the Prati- 
prusthatar, called the two Adhvaryus, * - , 
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la 

The Hotar begins with brahma jajndnam praihamam (VSj. 
S. 13, 5. Arfval. S 4, 6). In this mantra Brahma is Brihaspati (the 
teacher of the gods) ; by means of Brahma {i.e., the Brahmans) the 
Hotar thus cures the Pravargya man (the mystical personage, called 
“sacrifice ’’ which had been torn to pieces by the gods). By repeating 
the mantra, iyam pitre rastri (Asval. S. 4, 6), the Hotar puts speech 
in the Pravargya man ; for by rastri, i.e., queen, speech is to be under- 
stood. ^ 

The verse, mahdu maht astabhdyad (Arfval. S. 4, 6), is addressed 
to Brahmanaspati. Brahma is Brihaspati ; by means of Brahma the 
priest 4h^s cures the Pravargya man. 

[44]! The verse addressed to Savitar is, abhi tyam demm 
savitdram (Vaj, S. 4, 25. Adval. S. 4, 6). Savitar is the vital air ; 
thus the Hotar puts the vital air in this Pravargya man. 

By the verse, samsidasva mahdu ast (1, 36, 9), they make him (the 
Pravargya man) sit down."^ 

The verse, arhjanti yam prathayanto (5, 43, 7), is appropriate to 
the ceremony of anointing (the Pravargya vessel with melted butter). 
What is appropriate in the sacrifice, that is successful. 

Of the following mantras, patangam ahtamasurasya (10, 177, 1), 
yo no sanutyu ahhiddsad (6, 5, 4), bhavd no ague sumand upetau (3, 18, 1), 
the first as well as the second verse ^ are appropriate. 

The five verses required for killing the Eak§as, commence with, 
hfim^va pdjah prasitim (4, 4, 1-5). 

Now follow four single verses • ® 

Tari tvd girvarto gira (1, 10, 12) ; 

Adhi dvayor adadhd ukthyam (1, 83, 3) ; 

^nhmm te anyad yajatam (6, 58, 1) ; 

Apasyan gopdm anipadyamdnam (10, 177, 3)1 

AH these verses (if counted) number to twenty, one. This (sacrificial) 
man is twenty-one fold ; for he has ten fingers on his hands and ten 


The Adhvaryus put the Pravargya vessel, the so-called MaMvira, in an earthen 
ring, called Khar a, 

‘ That is to say : of the three mantras mentioned, always that one which 
immediately follows them in the Saihhlta, is to be repeated along with them, h’or 
instance, of 10,177,1 (patangam aktam, &c.), is the 2nd verse, to be also repeated. 

* Ekapdtinyah. An ekapdtint is such a mantra which is taken single^ and not followed ^ 
by any other verse which comes immediately after it in the Samhit^. The terra is 
here used to mark a distinction between : dve, i,e., two verses and pamcha, i.e,, Mre 
verses, which follow one another in the Samhita, 
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on his feet, and the soul is reckoned as the twenty-first. He (thus) 
prepares the soul as the twenty-first (part). 

20 . 

(Now follow) nine P4vamSni-verses (dedicated to the purifica- 
tion of the Soma juice) beginning with, srdkve drapsasya dhamataT^ 
(9,73,1). There- are nine vital airs. By repeating these (verses), the 
Hotar puts the vital airs in him (the Pravargya man). (Now he repeats) 
ayam venas chodayat ^ (10, 123, 1). (When repeating this mantra, the 
Hotar points, when pronouncing the word ayam, i.e,, this, to the navel). 
‘‘ This (the navel) is meant by venas ; for some vital airs are circulat- 
ing (venanti) above the navel, others below it. On account of this vital 
air (the life) taking its origin from the navel, venas (circulation, from 
ven to circulate) means navel.” By repeating this mantra, the Hotar 
puts life in this (Pravargya man). 

(Now he repeats the (verses), pavitram te vitatam (9, 83, 1), tapasU 
pavltram vitatam (9, 83, 2), and viyat pavitram dJii^ana atanvata. 
On account of their containing the word “ pavitram ” (pure), the vital 
airs are purified (when these mantras are recited over them). These 
are the vital airs of the lower part of the body presiding over the semen, 
urine, and excrements. (By repeating these three verses) he puts these 
vital airs in this (Pravargya man). 

21 . 

(He now repeats) a hymn, addressed to BrahmamspatL ^ Oaridn&m 
tvd gaxiapatim havamahe (2, 23) Brahma is Brihaspati ; by means of 
Brahma he thus cures him (the sacrificial man, who had beenitornto 
pieces). The verses beginning with pratkaseha yasya saprathascha 

ndma (10, 181, 1-3) are the three Gharmatanv? mantras ; by repeating 
them the Hotar provides the Pravargya man with a body, and a form. 
(For in the fourth pada of the first of these verses), there is said: “ Vasis- 
tha brought the Pathantara Sama,” and (in the last half verse of the 
second Gharma-tanu mantra is said), Bharadvaja made the Byih^t 
S4ma out of Agni.” By repeating these mantras, the Hotar provides 
the Pravargya man with the Rathantara and Bnhat-Siman“9 (required 
^for its prosperity). 

' According to Sdyana this verse is taken from another Sakha, 

" In the ?rd pada of the first verse, the name brahmanaspati ** is mentioned. 

• This means, those mantras the recital of which is calculated to give the new body, 
which is to be made in the Pravargya vessel (the Gharma), the proper shape. 

The Kisi of the Rathantara Sama ; abhi tvd sura nonumah (7, 32, 22 ) is Vasistha, 
and that of the Brifiat Sama ; tvdm iddhi havdmahe (6, 46, 1,> is BharadvAja. 
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(By repeating) three verses (of the hymn) apa^yan tvd manasa 
chehitanam (10, 183, 1), the Risi of which is Prajdvdn, the son of 
Prajdpati (the Lord of creatures), he provides him with offspring. 

(Now the Hotar re;^eats) nine verses in different metres, commencing 
with kd radhad dhotrd (1, 120, 1-9). 

(These different metres represent the difference in magnitude and 
expansion of the extremities of the belly of the sacrificial man). For 
the extremities of the (mystical) sacrificial body (to be restored by 
means of the Pravargya ceremony) vary as to magnitude and largeness ; 
some are rather thin, others are rather big. 

Thence are verses of various metres required (for the verses repre- 
sent the extremities of the body). By means of these verses (the Risi) 
'Kah^ivdn [47] went to the beloved residence of the Aiivins. He conquered 
the highest heaven. He who has this knowledge goes up to the beloved 
house of the Asivins, and conquers the highest heaven. 

(Now he repeats) the hymn : Ahhdty agnir uqasam (5, 76.) The words : 
pxpwd/msam a^svind gharmam achha (the fourth pada of the first verse 
of the hymn mentioned) are appropriate to the ceremony. What is 
appropriate at the sacrifice, that is successful. This hymn is in the 
Tristubh metre, for Tristubh is strength ; by this means he puts strength 
in this (Pravargya man.) 

He repeats the hymn : gravav>eva tad id artham jarethe (2, 39). In 
this hymn there being expressions like, ahH iva “ as the eyes ’’ (2, 39, 5), 
karndviva “as two ears,’’ nasa iva “ as a nose ” (2, 39, 6), he puts in this 
way, by enumerating the limbs of the body, the senses in this (Pra- 
vargya man.) This hymn is in the Tristubh metre ; for Tristubh 
is strength. In this way he puts strength in this (Pravargya man.) 

He repeats the hymn.: ile dydvaprithivi (1, 112). (The words in the 
second pada •) gharmam surucham are appropriate.^^ This hymn is in 
the Jagati metre ; cattle is of the same (Jagatt) nature. Thus he pro- 
vides this (Pravargya man) with cattle. By the words : “ what assistance 
you (Aj^vinS) have rendered such and such a one ” (which occur in every 
vej'se of the hymn mentioned), he provides this (Pravargya man) with 
all those wishes (and their fulfilment) which the Alvins in this hymn are 
said to have deemed proper to fulfil. 

[48] In repeating this hymn, the priest thus makes this (Pravargya 
man) thrive by means of those desires (including their satisfaction). 

The Hotar when repeating the first of these verses, looks at the sacrificer, when 
repeating the second, at the sacrificer’s wife, when the third, at himself. 

The word gliarmat^' which is a name of the Pravargya vessel, is mentioned in it. 

For the word “ gharma'^ (the Pravargya vessel) is mentioned in it. 
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He repeats tie ruchitamtiy i.c., the verse whose characteristic the 
word “ Tucky ^ to shine, is : aritruchad u§asaT^ 'priknir (9, 83, 3). Tn 
this way he provides this (Pravargya man) with splendour. 

With the verse, dyuhhir aktuhhifi paripdtam (1, 112, 25), he con- 
cludes (the ceremony). (In repeating this verse, the words of which) 
nriqtehhir prithivi uta dyduh (contain a prayer for prosperity) he makes 
thus this Pravargya man thrive, granting him all that is wished for 
(in the verse mentioned). Now is (completed) the first part of the 
mantra collection (required at the Pravargya ceremony). 

22 . 

The second part of the mantra collection (required at the Pravargya 
ceremony) is as follows : — 

1, Upahvaye sudughdm dhenum (1, 164, 26). 

2, Hirhkrixivati vasupatnt (1, 164, 27). 

3, Abhi tvd deva SamtaT). (1, 24, 3). 

4, Sami vatsann amdtrihhili (9, 104, 2). 

5, Samvatsa iva rndtribhify (9, 105, 2). 

6, Yaste stanalj, sasayo U, 164, 49). 

7, Gaur amimed anuvatsam (1, 164, 28). 

8, 'Namased upasidatam (9, 11, 6). 

9, Saifijandnd upasidan (1, 72, 5). 

10, Adasahhir (8, 61, 8). 

11, Duhanti saptdikdn (8, 61, 7). 

12, Samiddho Agnir Asvind {Asvat 4, 7). 

E49] 13, Samiddho Agnir vvisarjid {Asval. 4, 7). 

14, Tadu prayak^atamam (1, 62, 6). 

15, Atmanvam nabho duhyate (9, 74, 4). 

16, Utti^tha Brahmanaspate (1, 40, 1). 

17, Adhuk^at pipyu^irh i§am (8, 61, 16). 

18, Upadrava payasd (Ksval^ 4, 7). 

19, Asute simehata sriyam 8, 61, 13). 

20, Andnam asmnov (8, 9, 7). 

21, Samutye mahatir apah (8, 7, 22). 

These twenty-one verses are appropriate. What is appropriate at a 
sacrifice, that is successful. 

During the recital of the first part of the Pravargya mantras, the vessel had been 
made only hot ; now milk, butter, &c., are to be poured into it. A cow is brought to the 
spot, which is to be milked by the Adhvaryu. To this ceremony the first mantra of the 
second part, “ I call the cow yielding good milk," refers, 

5 
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The Hotar, when standing behind (the others),” repeats ud u rya 
‘demT], Savitd hiranyayd (6, 71, 1). When going forward, he repeats, 
prattu Brdhmanaspati (1, 40, 3.) When looking at the Khara (the 
earthen ring, in which the Pravargya vessel is placed), he repeats: 
Oandharva itihd (9, 83, 4), When repeating nake m'parmm upa yat 
(9, 85, 11), he takes his seat. By the two mantras, tapto vdih gharmo 
nak^ati svahota (Atharv. 7, 73, 5. Arfv. 4, 7), and uhhd pibatam (1, 46, 15),. 
the Hotar sacrifices to the forenoon (the deity of the forenoon). After 
the formula: Agni eat ! he pronounces Vau?ap ! which is in lieu of the 

Svi^takrit. ^ a 7 ^ 

By the mantras, yad usriyasu svahutam (Atharv. 7, 73, 4. Asv. , .), 

and asya pibatam Akvina (8, 5, 14), he sacrifices for the afternoon. After 
the formula, Agni eat ! he pronounces Vauqat ! which is in lieu of the 
Svistakfit. They take, for making Svi§takrit, parts of three offerings, 
Viz.^ Soma juice (contained in the stalks), the things thrown into the Pra- 
vargya vessel (milk, butter, etc.), and hot wheys. When the Hotar (after 
having repeated the two mantras, above mentioned, along with the 
formula, [50 j Agni eat!) pronounces the formula Fow?at ! then thus^ the 
omission of '* Agni Svi^takTit ” is replaced. 

The Brahma priest mutters (makes jctpd), aha dak^in&sad (Aiv. 4, 7.) 
(After the offering has been given to the fire) the Hotar repeats the 
following (seven) verses: svaMkritaTj, suchir deve.?u (Atharv. 7, 73, 3. 
Adv 4, 7.); samudrdd Armim udiyarti veno (10, 12.3, 2,; drapsak samudram 
abJii (10, 123, 8) ; sakhe sakhdzjam (4, 1, 3) ; ilrdhva H na (1, 36, 13) ; 
Urdhvo Lk pdhi (1, 36, 14) ; tarh ghem ittM (8, 58, 17). These verses are 
appropriate. What is appropriate at the sacrifice, that is successful. 

By the mantra, pdvaha soche tava (3, 2, 6), the Hotar wants to eat. 
When eating it, he says: “Let us eat the (remainder of the) offering 
which has been offered, of the sweet offering which has been thrown 
into the most brightly blazing {indratama) fire ! (Let us eat) of thee, 0 
divine gharma (the contents of the Pravargya vessel) which art full of 
honey, fuU of sap, full of food, and quite hot {angirasvat " ). Praise to 
thee (0 gharma !) ; do me no harm !” 

When the Pravargya vessel is put down, then the Hotar repeats these 
two mantras, syeno na yonim sadonam (9, 71, 6), and dyasmin sapta Vdsavak 

He stands behind the other priests, -when the Pravargya vessel is taken a-way. 

Anantar^iti means “ what has not gone into^’ =swhat is omitted. , tv- • 

i^The word certainly has here no reference to the Ahgiras, the celebrated 5,i§is. 
One of the characteristics of the Gharma food is that it is very hot. This is expressed 
here. Angiras had no douht originally the same meaning as a^igdra. 
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(AfIvaL 4, 7). la whatever (part of the) day (forenoon or afternoon), they 
are about to take off (the Pravargya vessel from its place), he repeats the 
mantra, havir kavi^mo mahi (9, 83, 5). With the verse, sAyavasad hhaga- 
vati (1, 164, 40), he concludes (the ceremony). 

[51J The Gharma (ceremony) represents the cohabitation of the 
gods. The Gharma vessel is the penis ; the two handles (placed underneath,, 
to lift it) are the two testicles, the Upayainanf' the thighs* The milk (in 
the vessel) is the seed. This seed (in the shape of milk) is poured into 
Agni as the womb of the gods for production. For Agni is the womb of 
the gods. 

He who knowing this, sacrifices according to this rite {yajnahrafu\ 
born (anew) from the womb of Agni and the offerings, and participates in 
the nature of the Rik, Yajus, and Saman, the Veda’" (sacred knowledge), 
the Brahma (sacred element), and immortality, and is absorbed in th® 
deity, 

23 . 

{Upasad.) 

The Devas and Asuras were fighting in these worlds. The Asuras 
made these worlds fortified castles, just as the strongest and most powerful 
(kings) do. Thus they made the earth an iron castle, the air a silver, the 
sky a golden castle, Thus they made these worlds castles. The Deva® 
said, these Asuras have made these worlds castles ; let us thus make other 
worlds in opposition to these castles. They made out of the earth in 
opposition (to the iron castle of the Asuras) a sitting-room*" (sadas), out 
[52J of the air a fire-place (dgntdhrtya), and out of the sky two repositories 
for food (havirdhdna). Such they made these worlds in opposition to the 
castles (into which the three worlds had been transformed by the Asuras).. 
The gods said, Let us perform the burnt offerings called Upasads*'* 
besieging). For, by means of an upasad^ i.e., besieging,, they conquer a 
large (fortified) town. Thus they did. When they performed the first 
TJpasad, they drove by it them (th© Asuras) out from this world (the earth). 

A largo "wooden spoon, from which the sacrificer drinks mHk* 
i®SS,yaQa here understands by Veda the Atharvaveda, or all the Vedas ©oUeetivelyv 
Brahma is according to him H ir a nt/aparbha (the universal soul), and amrita the supreme 
soul. But it is very doubtful whether these interpretations are right. By «Veda”’ 
certainly th© Atharva Veda cannot be meant ; for it was nob recognized as a sacred book 
at th© time of the composition of the Br^hmanas. 

A place near the so-called Uttard Vedi which is outside that one appropriated for 
the performance of the The latter place is called Prdchma vamsa. This sadas is 

the sitting-room for the king Soma, after his removal from the PrdcMna vamsa, - 

There is observable throughout this chapter a pun between the two meanini^ 
of upasad ** siege, V and, a certain ceremony. 
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By tbe performance of the second, they drove them out of the air, and by 
the performance of the third, out of the sky. Thus they were driven out 
of these worlds. The Asuras driven out of these (three) worlds, repaired 
to the Ritus (seasons). The gods said. Let us perform the Upasads. 
Thus they did. 

These Upasads being three, they performed each twice ; (thus) they 
became six. There are six Ritus (seasons); thus they drove them fthe 
•Asuras) out of the Ritus. The Asuras driven out of the Ritus, repaired 
to the months. The Devas said, Let us perform the Upasads. Thus they 
did. The Upasads being six. Let us perform each twice, that makes 
twelve. There are twelve months. They drove them out of the months. 
The Asuras driven out of the months repaired to the half-months. The 
Devas said. Let us perform the Upasads. Thus they did. The Upasads 
being twelve, they performed each twice : that makes twenty-four. There 
are twenty-four half-months. They turned them (the Asuras) out of the 
half-months. The Asuras, turned out of [S3] the half-months, repaired 
to Day and Night (ahovdtvoi). The Devas said, Let us perform the 
Upasads. Thus' they did. By means of the Upasad which they per- 
formed for the first part of the day, they turned them out of day, 
and by means of that which they performed for the. second part of the 
,day, they turned them out of night. Thus they disappeared from both 
day and night. Thence the first Upasad is to be performed during 
'the first part of the day, and the second, during the second part. By 
doing so, the sacrificer leaves only so much space to his enemy (as there 
is between the junction of day and night.) 

24t. 

ffiie Upasads are the goddesses of victory (iitny^W- Bor, by means 
of them, the gods gained a complete victory, destroying all their enemies. 
He who has such a knowledge, gains a victory, destroying all his enemies. 
All the victories which the gods gained in these (three) worlds, or in the 
Ritus (seasons), or in the months, or the half-months, or in day and night, 
will he (also) gain who has such a knowledge. 

{The Td.nAna’ptram ceremony, or solemn oath tahen hy the yriests.) 

The Devas were afraid, surmising the Asuras might become aware of 
their being disunited, and seize [54(] their reign. They marched out in 

’• The Tanfinaptram ceremony which is allnded to and commented on in this para- 
graph, is to take place immediately after the Atithrja ijfi is finished, and not, as it 
might appear from this passage, after the 'Upasad. It is a solemn oath taken hy the 
sacrificer and all the officiating priests pledging themselves mutually not to injure one 
another. It is chiefly considered as a safeguard for the sacrificer who is. as it were, 
entirely given up to the hands of the priests. They are believed to have the power of 
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several divisions and deliberated. Agnimarclied out with the Vasns, and 
deliberated. Indra did so with the Rudras ; Varnna with the Adityas ; and 
Brihaspati with the Visve Devas. Thus all, having severally inarched out, 
deliberated. They said, Well, let us put these our dearest bodies in 
the house of Varuna, the king, (i.6., water) ; h6 among us who, should, out 
of greediness, transgress this (oath, not to do anything which might 
injure the sacrificer), he shall no more be joined with them.’’ 

[^55 J They put their bodies in the house of Varuna. This putting 
of their bodies in the house of Varuna, the king, became their 
Tdnunaptram (joining of bodies). Thence they say : none of those joined 
together by the tanunaptram ceremony is to be injured. Thence 
the Asuras could not conquer their (the gods’) empire (for they all had 
been made inviolable by this ceremony). 

25. 

The Atithya-isti is the very head of the sacrifice (the sacrificial 


destroying liim, or elieating Mm out of wliat h.© is sacrificing for, by uot performing tfio 
ceremonies req.uired in the proper, but in a wrong, way. This oath is taken in the 
following way : The Adhvaryu takes one of the large sacrificial spoons, called Dhruva, 
and puts melted butter in it. He then takes a vessel {Kamsdy ‘a goblet) into which, after 
having placed it on the Vedi, h© puts by means of a Sruva the melted butter contained 
in the Dhruva. He puts five times the Sruva in the Dhruvd, and each time after a piece 
of melted butter having been taken out,' a Yajifs (sacrificial formula) is repeated, uisf: 
dpataye tvd grihndmi; paripataye tvd grihudmi ; tdnunaptre tvd grihndmi ; idkvard^ 
tvd grih^d'nii ; sahnann o'i^^hdya tvd grihndmi (see Black Yajurveda 1, 2, 10, 2. j Vdjasaneya- 
Samh, 6, 5, where grihndmi and tvd are only put once). All priests with the sacrificer 
now touch the vessel (Kams^) in which the djya or melted butter thus taken out of the 
Dhruva had been put. They may touch, however, the d/ya (melted butter) by means of 
a stalk of Kusa grass. When touching the butter, they all repeat the formula : 
anddhristam asi, &c. (Bl. Y. 1, 2, 10, 2.) « thou art inviolable.” All the seven Hotars 
then put their hands in the madanti, a copper vessel, which is filled with water. This 
latter ceremony, only performed by the Hotars, is regarded as the symbolical deposition 
of the priests ’ own bodies in the “ house of Varuna, ” which is only a poetical expression 
for the copper vessel filled with water, 

■ As to the name tanunaptram, one is induced to refer it to tanunap&t, a name of Agm, 
by which he is invoked in the PraySjas and which occurs along with others at this very 
ceremony. But I doubt whether the name tdnunaptram has here anything to do with 
Agni taniinapdt. The latter word means only one’s own son, or one’s own relative. By 
taking this solemn oath, the sacrificer and the officiating priests come as it werenoti* 

the closest contact with one another, bound by ties- as’strong as family ties. The term, 

therefore, means only : contracting of the closest relationship, brotherhood. ^ 

53 say. understands by this expression “ wife and children.” But this inter- 

pretatiou is doubtful to me. 

14 This is the formula of the oath, which Is very ancient in language, as the forms : 
Samgacchatai, 3rd pers. sing., conjunct., middle voice, and, bhavUhdd, conjunct, of the 
aorist, clearly prove. 
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personage) ; the Upasads are his neck. The two stalks of Kujia grass 
(held by the flotar) are of the same length ; for head and neck are equal* 

The gods made the Upaaada as an arrow (the upasad ceremony 
served them as an arrow) ; Agni was its shaft, Soma its steel, Visnu its 
point, and Varuna its feathers. The gods holding this arrow represented 
by the Ajya (at the Upasad ceremony) discharged it, and, breaking with 
it the castles of the Asuras, entered them. For these (deities, Agni and 
BO on) are in the Ajya offering. At first he (the sacrificer) undergoes the 
religious ceremony of drinking (milk) coming from four nipples (of 
the cow), for the arrow in the Upasads consists of four parts, viz., shafts 
steel, point, and feathers. He (subsequently) undergoes the religious 
ceremony of drinking what comes from three nipples. For the arrow in 
^ the Upasads consists of three parts, viz., shaft, steel, and point. He under- 
goes the religious ceremony of drinking what comes from two nipples. 
For the arrow in the Upasads consists of two parts, viz., shaft and point. 
He undergoes the religious ceremony of drinking what comes from one 
nipple (alone). For, in the Upasads, there is only “ one arrow 
mentioned (as ^561 a unit). By means of one alone {i.e., by co-operation 
of all its parts) effect is produced. The worlds which are above are ex- 
tended^® and those which ai’e below, contracted. The priest (in per- 
forming this ceremony) commences by that number of nipples (four) 
which represents the larger worlds, and proceeds to those which represent 
the smaller ones.^^ (That is done) for conquering these worlds. 

{Now the Sdmidheni verses for the forenoon and afternoon Upasad 
ceremonies are mentioned)}^ 

Opasadyaya malhushe (7, 15, 1-3), Imam me Ague samidham (2, 6, 
1-3). Three Samidheni verses are to be repeated each time (the first set 
in the forenoon and the second in the afternoon). They are complete in 
form. When the form is complete, and the verse which is recited alludes 
to the ceremony which is being performed, then the sacrifice is successful. 
For Anuvdkyds and Ydjyds, Jaghnivati verses (such verses, as con- 
tain derivatives of the root han to kill) ought to be used. These are : 
agnir vritrdni jamghanat (6, 16, 34) ; ya agra iva naryahd (6, 16, 39) ; 

" See Black Yajurveda, ed. Cowell, 1, p. 400. 

’• The highest world is Satyaloka vrhiGh. is the largest of all; Dywloka is smaller; 
Antarik?a loka and Bhurloka are successively smaller still. 

That IS to say, he milks on the first day four nipples, on the second three, and on 
the third two and one. 

After some preliminary remarks on the importance and signification o-f the Upasad 
ceremony, the author goes on to set forth the duties of the Hotar when performing the 
TTpasad, which has all the characteristics of a common Isti. 
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tx^ih somasi satfatiT} (1, 91, 5) ; gayaspTiiino amivaha (1, 91, 12.) ; idam 
Visnur vichakrame (1, 22, 17.) ; tririi padd mdiakrame (1, 22, 8). 
•This is the order for the forenoon ceremony). For the afternoon cere- 
mony he inverts the order of these verses (so as to make the Yajya of 
£67} the forenoon Anuvakya in the afternoon, and vice versa). By means 
of these Upasads the Devas defeated (the Asuras), and, breaking down* their 
castles, entered them. 

In performing the Upasad ceremony he should use verses in the same 
metre (for all the Ahutis), not such ones as are in different metres. When 
the Hotar uses different metres, then he produces the king’s evil on the 
necks (of the sacrificers). Thus the Hotar has it in his power to produce 
diseases. Thence the mantras (for the chief deities at the Upasad iqti) 
should be always of the same metre, not of different metres. 

UpdviTxy the son of Janasrutd, said in a Brahmanam about the Upasads, 
as follows : “ From this reason (on account of the Upasads) the face of an 
ugly-looking ^rotriya makes upon the eye of an observer the distinct im- 
pression, as if it were very full, and he like a person who is in the habit 
of singing.” He said so, for the Upasad offerings, consisting of melted 
butter, appear on the throat as a face put over it.) 

26. 

(Neither Prayajas nor Anuydjas are to he used at ike Upasad I?tl). 

The Pray aj as as well as the Anuydjas are the armour of the gods. (The 
Upasad isti) is to be performed without both, in ordjer to sharpen the 
arrow for preventing it from recoiling. 

The Hotar repeats the mantras (at this occasion) only after having 
overstepped (the boundary between the Vedi and Ahavaniya fire on all 
»ides^°), in order to supervene the sacrifice, and prevent it from going. 

[68} They (the divines) say : it is, as it were, a cruel act, when they 
perform ceremony of (touching) the melted butter (the Tanfinapatram) 
near the king Soma.^^ The reason is, that Indra, using melted butter 
as his thunderbolt, killed Vritra. In order to compensate the king 
Soma for any injury he might have received from the performance of the 
TSnfinaptram ceremony in his presence) they sprinkle the king (Soma) 

Tke respective deities of these Anuvakyfis and V&jySts are : Agni, Soma, and Visnu, 
In most ceremonies he oversteps this bonndary only towards the south. But at the 
Upasad ceremony it is done on all sides. 

•* The vessel, containing the Ajya which is to be touched by all the priests and the 
sacrificer, in order to bind them together by a solemn oath, is placed over the Soma plant 
which is lying on the Vedi. To put anything on the king Soma, is regarded as a cruel 
treatment which is to be atoned for. Soma is to be pacified by sprinkling with water, 
which ceremony is called dpydya7iant — Soma prayoga. 



with water (whilst the following mantra is repeated) : arhsur a7hsu,^te 
deva Soma (Taitt* 1, 2, 11, 2). When they perform this ceremony near 
him (Soma), which is, as it were, a cruel treatment of him, then they (siib- 
sequently) make him (Soma) by this (sprinkling of water) fat (when lying) 
on her (the Vedi), and make him grow. 

The king Soma is the fruit of heaven and earth. When repeating 
the words : e^ta rdyal}, &c., they (the Hotri priests) throw the two bun- 
dles of kuula grass (held in their hands, in the southern corner of the Vedi), 
and put their right hands ever their left ones®^ (to cover the kuf<a grass). 
By making a bow to “ heaven and earth ” (which are represented by 
those two bundles of kurfa grass) they make them both grow. 

[59} FIFTH CHAPTER. 

{The Ceremonies of carrying the Fire^ Soma^ and the Offerings from 
their Places in the PracMna-varhsa to the Uttard Vedi.) 

27 . 

The king Soma lived among the Gandharvas. The Gods and Risis 
deliberated-, as to how the king might be induced to return to them. Vdch 
(the goddess of speech) said, the Gandharvas lust after women. I (there- 
fore) shall transform myself into a woman, and then you sell me to them 
(in exchange for Soma).^ The gods answered: “ No ! how may we live 
without' thee ? She said, sell me unto them ; if you should want me, I 
shall return to you.” Thus they did. In the disguise of a big naked wo- 
man she was sold (by the gods to the Gandharvas) in exchange for Soma. 
In imitation (of this precedent) they drive away an immaculate cow of one 
year’s age, being the price^ at which they purchase the king Soma. ^ She 
(this cow) may, however, be rebought® ; for Vach (whom this cow, for 
which the Soma is bought, represents) returned to the gods. ’ Thence the 
mantras (after Soma has been bought) are to be repeated with a low 
voice. After Soma has been bought, Vdch is with the Gandharvas ; but 
she retuns as soon as the ceremony of the Agnipranayana is performed. 

** These words follow the mantra mentioned above : aihsur amsu^te, &o. (Taitt. 
Samh. 1, 2, 11, 1. ; but the text differs a little from that in our Brdhmanam). 

The term used is : prastareniknavatCf literally, he conceals the two bundles of 
kusa grass. The concealment is done, in the manner expressed in the translation, as I my- 
self have witnessed it. 

^ This IS the meaning of the verb pa u, which appears to be related to the Latin 
pignus, pawn. 

^ Instead of giving a cow, the sacrificer pays the price 6t a cow in money to the 
Brahman who brings him the Soma. To sell Soma is regarded as very disreputable, The 
seller is not admitted to the sacrificial compound, nor invited to the great dinner which 
the sacrificer must give to Brahmans at the end of the sacrifice. 

^ As a rule, the cows given in Baksina, cannot be rebought by the giver. 
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28 . 

[60] The Agm-prav^ayana, i.e., Geremony of Carrying the Sacrificial 
Fire to the Altar destined for the Animal and Soma Sacrifices^ 

The Adhvaryu orders (the Hotar ), when the sacrificial fire is 
to he carried (to the Uttara Vedi), to repeat mantras appropriate (to the 
ceremony), 

(He lepesits :) pra devam devyd (10, 176, 2). If the sacrificer he a 
Brahman, he ought to repeat a verse in the Gayatri metre ; for the Brah- 
man belongs to the Gayatri metre (has its nature). TheGdyatri isheauty 
and acquisition of sacred knowledge. (This metre) makes him the (sacrifi- 
cer) thus prosper by means of the beauty and sacred knowledge (which is 
contained in it). 

If the sacrificer be a Ksattriya, he should repeat a Tristubh, vw , — 
imam mahe vidaihydya (3, 51, 1). For the Ksattriya belongs to the 
Tristubh (has its nature). Tristubh is strength, sharpness of senses 
and power. By repeating thus a Triftubh, the Hotar makes him *(the 
sacrificer of the Ksattriya caste) prosper through the strength, sharpness 
of sense and power (contained in the Tristubh). By the words of the 
second pada of the verse mentioned) : sasvatkritva idydya prajdbhrur, 
‘'they brought to him who is to be praised always (Agni), the Hotar brings 
the sacrificer at the head of his (the sacrificer’s) family. By the second 
half verse, krinotu no damyehhir, &C; t.e,, may Agni hear us with the hosts 
(the flames) posted in his house; may he, the imperishable, hear (us) with 
his hosts in heaven ! (the Hotar effects that). Agni shines in the house of 
the sacrificer till the end of his life {i^e., he is always protected by him). 

If the sacrificer be a Vais^ya, the Hotar should repeat a verse in the 
Jagati metre, viz : — ayam iha praihamo CBIJ (4, 7, 1). For the 
Vaisya belongs to the Jagati: cattle is of the same (Jagati) 
nature. Thus he makes him prosper by means of cattle 
(provides him with it). In its fourth pada vane^u, &c., the word vise 
(Vaiiya) is mentioned. This is appropriate. What is appropriate, that 
is successful in the sacrifice. 

When repeating the verse : ayaifi u §ya pra devayur (10, 176, 3), 
which is in the Anu&tubh metre, the. Hotar sends forth speech (i.e, he 
repeats for the first time, this mantra, with a loud voice again, after having 
only inaudibly muttered some of the preceding ones). For the Anustuhh 
metre is speech. By repeating (an Anustubh), he thus sends forth 
speech in speech. By the words ayam u ^ya he expresses the following 
sentence : I who formerly was living among the Gandharvas have come."^ 

^ The author of the Brahmanam tries to find in the words ayufn u §ya of the mantra. 
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By the verse ^ ayam agniv urukyati, &o. (10, 176, 4) i.e., 

^akes M Wess by dint of ^ 

•Drovides him (the sacrificer) with immortality. _ ^ 7<® f been 

Terse), sahasas chit saUydn dew jivdtave hntah, ^.e., the go 

Ide very powerful by means of (^is own) power, in order to prese^e 

£623 (onr) lires” signifies, that he (Agni) is t e go w o, 
repeating this verse, is made the preserver of (our) lives 

(The Hotar now repeats :) ildyds tvd f®’ , JI 

“ we put thee, 0 JStavedas ! (Agni) in the place o K ® „ g 

{nmi of the Uttard Vedi)^ on the earth to carry up (our) o^enngs, ^y 
ndhhi (lit. navel), the ndbU of the Uttard Ved^ is meant. 
we put down) means “ they are about to put him (Agni) down. The 

term “ havydya volhave” means : he is about o\sni 

“with thy well-armed host (the flames), take first with all the gods thy 
‘‘seat in the hole which is stufied with wool; carry well the sacrificia 

“ offering, seasoned with melted butter, and deposited in thee as 
“ for the sacrificer who is producing (the mystical 

(When repeating the first and second padas :) a^ne 

him (Agni) with all the gods sit. (When repeating the third pada 
huUyinam ghritavantam, &c.) a bird’s nest, as ? 

sticks of fir-tree wood, an odoriferous gum (guggul), a ^ 

{m&stuMh), and a kind of fragrant grass,® is prepared (for Agni) at tHe 

sacrifice. 

in question, an allusion to the fable reported in 1, 27, on the ^^ch's (speech) residence 
among the Gandharvas. But this interpretation is wholly nngrammatioal and childia . 
Ayam! the maseuline of the demonstrative pronoun, is here, as Sfiyapa explains, according 
to the Brahmanam, taken as a feminine, in order to make it refer to 7«ch, vhich w 
feminine. The impossibility of snoh an explanation will be apparent to every reader. The 
verse in question refers to the ceremony of the Agni-pranayanam, the carrying of the 
fire from the Ahavaniya fire to the XJttara Vedi ; but its subject is Agni, and not Vach. I 
translate it as follows : “ This very Hotar (ie., Agni, whom the Hotar ropresonts) 

« desirous of worshipping the gods, is carried (thither, to the TJttara Vedi) for the per- 
« formanoe of tlm sacrifice (animal and Soma offering). He (when being carried) appears 
“ by himself as a fiery chariot (the sun) surrounded (by a large retinae of priests and 
“ sacrificers).” 

‘ The Nahhi of the Uttara Vedi (the altar outside the PrdcMna vamia or place for the 
Istis with the three fires) is a hole of a quadrangular form in the midst of this altar, 
filled with kusa grass, <&c. (see below) in which the fire brought from the Ahavaniya is 
deposited. 

® The articles here mentioned, are put in the NAbhi, or hole in the Uttard Vedi. They 
are regarded as forming the nest of Agni, As living in this nest like a bird, he is called 
Jiuldyi, 
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(When repeating the fourth pada :) yajnam naya, &o., he thus places 
the sacrifice (the sacrificial personage) straight on him (Agni). 

t631 (The Hotar repeats) : sidahotafi sva u lohe, &c. (3, 29, 8), i e,, 
sit, 0 Hotar ! (Agni) in thy own place (the Nabhi), being conspi- 
‘'cnous; make sit the sacrifice in the hole of the well-made (nest)* 
*‘Mayst thou, Agni, who art going to the gods with the oSering, 
repeat sacrificial verses addressed to the gods”^. Mayst thou grant the 
sacrificer a life with abundance/* 

By “ Hotar Agni is to be understood ; for he is the Hotar of the 
gods. His own place ” (sva u loke) is the Nabhi of the Uttar4 Vedi. 
By the words : mate sit, &o., the Hotar asks a blessing for the sacrificer ; 
for the yajna ” (sacrifice, mentioned in this verse) is the sacrificer. 
When repeating the second half of this verse : devdmr» &c., the Hotar 
provides the sacrificer with life ; for “ (mentioned in this verse) 
is life. 

(The Hotar repeats :) ni hotd hotvi^adane (2, 9, 1), i.e., the Hotar of 
‘‘ great knowledge and skill, who is brightly shining, sat down on the 
" Hotri-seat (place for the Hotar), Agni, who deeply comprehends the 
^‘inviolable laws (of the sacrificial art), he, the most splendid (vasisthah) 
“ who bears a thousand burdens preserver of all) and has a flaming 
tongue.” By Molar is Agni to he understood ; hotri^adanam is the 
nSibhi of the uttard vedL By “ he sat down ” is expressed that he was 
put there. The term “ vasi§fha ” means, that Agni is the most shining 
(vasu) among the gods. The term sahasrarnlhara^^ means, th.s,t they, 
though he (Agni) be only one, multiply him by using him at different 
occasions. He who has this knowledge, has a thousand-fold profit. 

The Hotar concludes with the verse : tvam dutas tram u nd^ 
(2, 9, 2), i, e., “ thou art our messen^ tx, our protector behind (us) ; 

“thou the bringer of wealth, 0 strong one I 0 Agni ! do not neglect the 
“bodies (members) in the spread of our families. The herdsman 
“with his light was awake.” Agni is the herdsman (gopa) of the 
gods. He who knowing this, concludes (the ceremony of Agni-pra- 
nayanam) with this verse (mentioned), has Agni everywhere round him 
as herdsman (watchman) for himself and the sacrificer, and secures thus 
welfare for the whole year. 

He recites these eight verses (just enumerated), which are complete 
in form. What is complete in form, that is, when the mantra recited 
alludes to the ceremony which is being performed, that is successful in 

The verb yaf has here (as in many other cases) the meaning : to repeat the 
mantra. 
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the sacrifice. Of these eight verses he repeats the first and last thrice ; 
that makes twelve. Twelve months make a year ; the year is Praj^pati. 
He who has such a knowledge, prospers through these verses which 
reside in PrajUpati. 

By repeating the first and last verses thrice, he ties the two ends of 
the sacrifice, in order to give it a hold and tighten it to prevent it from 
falling down. 

29 . 

{The Carrying of the Repositories ® of Sacred Food to the Vttarct Vedi). 

The Adhvaryu calls (upon the Hotar) : repeat the mantras appropriate 
to the two repositories with sacred food Qiavirdhana) being carried (to the 
TJttarS, Vedi). 

He repeats: yuje^ v&m Irahma, &c. (10,13, 1), “tffe Brahma is 
joined to the praises of you both.” i;eS] For the two Havirdhfinas, 
which are gods, were united with the Brahma. By reciting this verse 
he joins both these (Havirdhlinas) with the Brahma, and having' this 
latter (Brahma) power, he does not suffer any harm. 

He repeats the triplet: pretam yajnasya saifibhuva (2, 41, 19-21;, 
which is addressed to Heaven and Earth. 


They ask : “ Why does the Hotar repeat a triplet addressed to Heaven 
and Earth, when he is reciting mantras to the two Havirdhgnas being 
removed (to the UttarS Vedi) ?” (The answer is) : Because Heaven and 
Earth are the two HavirdhSnas of the gods. They are always repositories 
for offerings ; for every offering is between them (Heaven and Earth). 

The verse, yame iva yatamdne yadaitam (10, 13, 2), means : these 
two Havirdhinas, walk together, like twins, their arms stretched. (The 
s^ond pada of this verse) pra vdmbJiaran mdnu?d, devayantah meana, 
that men bring both (these Havirdh&nas) when worshipping god (The 
third and fourth padas :) dsidatam u lokam, &c., allude to Soma (by 
the name Indu). By repeating this (half verse), the priest prepares for 
the king Soma (a seat) to sit on (alluding to dsidatam). 


(He repeats :) adM dvayor adadha ukihyam vachah (1, 83 3) This 
uUhyamvaehah iaaaa cover, forming the third piece (in addition to 
the two Havirdhanas) put over bot h. For uUhyam vachal, is the 

r>nt tJie other offerings are 

o the Uttar. Ted,. The cover consists of grass. See Black Yajnrvecla, ed. CowolU 


» Thisls” svIm Atmanepadam, not as a first one. 

vachah a coverto SS o^^^^^^^^ 

ver. Which, opinion he, probably, was led by the frequency of the term ; 
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SHcrificial perform aiiC6. By meEns of this {ulithyam vachcil}) lie thus makes 
the sacrifice successful. 

[68] The term yata^ i.e., cruel, used in the second pada (^/atasrwcTia, 
1, 83, 3),^ is propitiated in the following third pada by asaThyata^ i.c., 
appeased, propitiated.^^ By the fourth pada, hhadrd saktir, &c., he asks 
for a blessing. 

He repeats the Vi«ivardpa verse : visvd rdpam pratimunchate (5, SI, 2). 
He ought to repeat this verse when looking at the upper part (rardtty^ 
of the posts (between which the two Havirdhdnas are put) ; for, on this 
part there every form is hung, white and black, as it were. He who 
having such a knowledge repeats this verse when [B7] looking at the 
upper part of the posts, obtains for himself and the sacrificer every form. 

With the verse, pari tvd girvdno gira (1, 10, 12), he concludes- He 
should repeat this concluding verse at the time he might think both the 
Havirdhdnas closed by hanging over them the bunch of Darbha^l 
(between the two posts). He who knowing thus concludes with this 
verse, when the two Havirdh^nas are thus closed, secures for himself 


uJcfham vdchi, i, e., ** tte S^dstra lias been repeated at the end of the recitations of 
the Hotfi-priests at the Soma libations to denote that they are finished. The Hotar 
must stop after having recited the first half of the verse, adhi dvayor, as is said in the 
Asval. Srauta Sfitras, 4, 9, and indicated in the Saptahautra prayoga. The rule in 
AsvaL, -which is strictly observed by the Srotriyas up to this day, runs as follows.— 

5ft ? 

i.e., He should stop after having repeated half of the verse adhi dvayor, when the bunch 
of kusa grass is not yet hung over the two posts. When this bunch is hung over, he 
recites (the second half of that verse, and) visvd rupdni. The form vyaua&ta is 
contraction of vyava-sita (from the root si, to tie, bind). 

The interpretation which the writer of the Brdhmana gives of this passage, is 
egregiously wrong. Yata^sruk can only mean “ with the sacrificial spoon kept in his 
hand ,* ” aminyciia (instead of asaifiyatasriik) then stands in opposition to it, meaning : 
having laid it aside. The meaning cruel” is given to t/ata by SS,y ana. 

So called from the beginning words: visvd rupdni. It refers to the objects of 
senses becoming manifest again by sunrise. For Savitar the sun, brings forth all 
forms.” 

This translation is made according to oral information obtained from a Brahman 
•who officiated as a Hotajv. Sayana explains it as “ a garland of Darbha.” It is true, a 
bunch of Darbha grass, consisting of dry and green stalks, the first representing the 
■white, the latter the dark, colour, is hung up at the upper part of the two posts (called 
methi) between which the two Havirdhanas are put. Therefore, when the priest looks, 
at the upper part of this gate, he necessarily glances at the bunch of Darbha grass 
which must be hung there. The garland which is hung hp, is designated by the name : 
rardtam, as appears from the Yajus, which is repeated by the Adhvaryu at that time i 
2 ji§nor rdrdiamasi. See Taittiriya Samh. 1,2, 18, 3, and S^yana’s Commentary on it, 
vol. i. p. 429, ed. Cowell. 

The term in the original is parisrifa, which literally means surrounded. 
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and the sacrificer fine women who are not naked (covered with clothes, 
jewels, &c.)- 

Both are closed with a Yajusmantra.^® Thus the Adhvaryiis doit 
with the said Yajus. When the Adhvaryu ahd Pratiprasthatar on 
both sides (of the Havirdhanas) drive in the two stakes (methi), then he 
should conclude. For at that time the two Havirdhanas are closed. 

These eight verses which he has repeated are complete in form. 
What is complete in form, that is, when the verse recited alludes to the 
ceremony which js being performed, that is successful in the sacrifice. 
Of these, he repeats ths first and last thrice, that makes twelve. For the 
year has twelve months. Prajapati is the year. He who has such a 
knowledge thus prospers through these verses which reside in Prajapati. 

. By repeating the first and last thrice, hd* ties the two ends (knots) 
of the sacrifice for giving it a hold, and tighten it to prevent it from 
falling down. 

[68] SO 

(The Bringing of Agni and Soma '•to the Place of the Uttar d Vedi.\ 
When Agni and Soma are brought, the Adhvaryu calls upon (the 
Hotar) to repeat appropriate mantras. 

He (first) repeats a verse addressed to Savitar sliviT hi deva prathamaya 
(liv, ^r. S. 4, 10. Atharv. 7, 14, 3.) They ask : why does he repeat a 
verse addressed to Savitar, when Agni and Soma are brought ? (The 
answer is :) Savitar rules over generation. Under the recital of this 
verse, they (the priests) carry both (Agni and Soma) as being produced 
by Savitar. Therefore he repeats a verse addressed to Savitar. 

He repeats a verse addressed to Brahmanaspati : praitu Brahmai^as-^ 
patih (1,,40, 3). They ask : why does he repeat a verse addressed to 
Brahmanaspati when Agni and Soma are brought ? (The answer is ) : 
Bfihaspati (the same as Brahmanaspati) is Brahma. By repeating this 
verse, he makes Brahma the leader (purogava) of both (Agni and Soma), 
and the sacrificer, being provided with the Brahma, does not suffer any 
injury. 

TMs is, vi^yioh printham asi. See Taifct Samh. 6, 2, 9. 

** In order to make the removal of Agni-Soma and the Havirdhanas clear it Ib to 
be remarked, that first Agni alone is carried to the Uttarfi Vedi. This ceremony is called 
Agni pranayanam, Then the two carts, called Havirdhanas, filled with ghee, Soma, and 
after oblations, are drawn by the priests to the place on the right side of the Uttarfi 
Vedi, This is the Bavifdhdna pravartanapt. Then the priests go a third time back 
to the Pr^china-vamsa, and bring Agni (fire), and Soma again. Both, after having been 
removed from the PrSchina-vamsa, are put down at the gate, facing their former place* 
The fire is to be put in tbe Agnidhriya hearth, in the place of the TTttar4 Vedi (on the 
left side), and the Soma in the place called Sadas, near the Agnidhriya hearth. This 
ceremony is called : Agnt§oma-pranayuimin» 



[89] By repeating the second half verse (of praitu Brhmanaspatih) pra 
devi etu sunrUd, he provides the sacrifice with a good omen. Thence 
he repeats a verse addressed to Brahma^aspati. 

He repeats a triplet in the G^yatri metre, which is addressed to 
Agni : hold devo amartya (3, 27, 7). 

When the King Soma had been carried once .(to the place of the 
TJttarS Vedi), then the Asnras and demons sought to kill the king be- 
tween the place called Sadas and the two Havirdh§.nas, Agni saved him 
by assuming an illusory form {mdyd), as is said in the words of the mantra 
(just quoted) • purdstdd eti may ay i.e,, he walks before him by assum- 
ing an illusory form. In this way Agni saved Soma. Therefore they 
hold before him (Soma) fire. 

He repeats the triplet, upa tvd ague dive (1, 1, 7, 9 11), and the 
single verse, upa pviyam (9, 67, 29). For these two Agnis, that one 
which has been taken first, and the other which was brought afterwards,^® 
have the power of injuring the sacrificer, when they are fighting (with 
one another as to whom the oblation belongs). By repeating these three 
verses, and the single one (in addition to them), he thus reconciles 
them in a friendly way, and puts them (back) in their proper places, 
without any injury being done either to himself or the sacrificer. 

When the oblation is given to the fire, he repeats : ague ju^asva 
prati harya (1, 141, 7). By repeating this verse, he gives (this) ^ oblation 
to ALgni as a favour ” (on account of the term ju^asva^ take it 
favourably ! contained in it). 

[70] When the King Soma is carried (to the Sadas) the Hotar 
repeats the triplet of verses, commencing with : somo jigdti gdtuvid 
(3, 62, 13-15), which is in the Gayatrt metre, and addressed to Soma. 
By repeating it, he thus makes prosper Soma by means of his own deity 
(the verses being addressed to Soma) and his own met^e (Gayatri).^ The 
words (in the last verse of this triplet) — Somal} sadastJiam asadaty Soma 
sat on the seat,’' which express that Soma (at the time of the triplet 
in question being repeated) is just about taking his seat (in the Sadas), 
are to be repeated by the Hotar, after having gone beyond the place 
of the Agnldhriya hearth, when turning his back to it. 

He repeats a verse addressed to Visnu : tarn asya rdjd varuvas 
(1, 156, 4), i.e.y “ the King Varuna and “ the Ailvi ns follow the wisdom 

” This first Agni is that one, which was brought to the TJttara Vedi, and put in 
the Nahhi of it ; the other is that one, which was afterwards taken to the Agnidhriya 

hearth. ^ , -ji. - 

“ This refers to the burnt-offering {homa) which is to be thrown into the Agntdhrtya 

hearth. 



of the leader of the Maruts (Visnu) ; Visnu is possessed of the high- 
** est power, by means of which he, surrounded by his friends, uncovers 
the stable of darkness (night) to make broad daylight.” Visnu is the 
door-keeper of the gods. Thence he opens the door for him (for Soma’s 
admission), when this verse is being repeated. 

He repeats : antaseha prdga aditir (8, 48, 2), when Soma is 
about to be put in the Sadas. When Soma has taken his seat, the 
Hotar repeats : syeno na yonim sadanam (9, 71, 6), i.e., “ the god (Soma) 
“ takes his golden seat just as the eagle is occupying for his residence 
a nest wisely constructed ; the hymns fly to him, when comfortably 
seated on the grass spread ; like a sacrificial horse he runs to the gods.” 
By “ golden seat ” the black goat skin (on which Soma is put) is to be 
understood, which covers that which belongs to the gods (their food). 
Thence he repeats this mantra. 

[7 1] He concludes with a verse addressed to Varuna : astahhndt 
dydm asuro (8, 42, 1), “ the living god (Asura) established heaven, 

“ he the all-possessing created the plain of the earth ; as their 
“ supreme ruler, he enforces upon all beings those (well-known) laws 
‘‘ of Varuna (laws of nature, birth and death &c.).” For Soma is in 
the power of Varuna, as long as he remains tied up (in a cloth), and 
whilst moving in a, place shut up (by hanging kuiia grass over it). 
By repeating at that (time) this verse, the Hotar makes him (Soma) 
prosper through his own deity, and his own metre (Tristubh). 

If some persons should take their refuge with the sacrificer, or 
should wish for protection from him, the Hotar must conclude with : 
evd vandasva varmam (8, 42, 2). He who, having such a knowledge, 
concludes with this verse, secures safety for as many persons as he wishes 
and contemplates. Thence he who knows it, should conclude with 
this verse. 

All the seventeen verses which he has repeated on this occasion 
are complete in their form. What is complete in form, that is to say, 
when the mantra which is repeated alludes to the ceremony which is 
being performed, that is successful in the sacrifice. Of these (17 verses) 
he repeats thrice the first and last * that makes twenty-one. PrajSpati 
is twenty-one fold ; for he consists of twelve months, five seasons, 
and these three worlds with that ^ditya (sun) as the twenty-first. 
For he is the highest place (on the sky, occupied by Aditya), he is the 
field of the gods, he is fortune, he is sovereignty ; he is the heaven of 
the bright one (sun), he is the residence of Prajapati ; he is independent 
rule. He (the Hotar) makes the sacrificer prosperous through these 
twenty-one verses. 
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SJECOND BOOK 


FIRST CHAPTER. 


(The Animal Saerifiee.) 

1 . 

(Erecting of the Sacrificial Past.) 

The Gods went np to the celestial world by means of this sacri- 
fice. They were afraid that Men and Risis, after having seen their 
sacrifice (by means of which they ascended to heaven), might come after 
(they had gone), and inquire (whether they could not obtain some sacri- 
ficial knowledge). They debarred them* (from obtaining such a know- 
ledge) by means of the Yitpa, i.e., the saterificial post. Thence the 
Yfipa is called so (from yoydpayanf they debarred). The gods when 
going up to the celestial world, struck the Yupa in (the earth), turning 
its points downwards. Thereupon Men and Ri^s Came to the spot 
where the gods had performed their saorifice, thinkings that they 
might obtain some information (about the sacrifice). They found only 
the Yfipa struck in (the earth)* with its point tmmed downwards. 
They learnt that the gods had by this means (».«.* by having struck in 
the earth the Yfipa) precluded the sactifieial secret (from being known). 
They dug the Yupa out, and turned its points upwards, where- 
[731 upon they got aware of the Sacrifice, and beheld (consequently), 
the celestial world. That is the rea^n thkb the Yupa is erected with its 
point turned upwards (it is done)^ in 4)rder t0 get aware of the sacrifice, 
and to behold the celestial worlds ^ 

This Yupa is a weapon. Its periht ffiu§f have eight edges. For a 
weapon (or iron club) has eight edges. lYheneter he strikes with it ah 
enemy or adversary, he kills hiih. (This- wea|)^h ser'veg) to put down him 
(etery one) who is to be put <iown by Mm (the sacrificer). The Yfipa is a 
weapon which stands erected (being ^ehdy)r to slay an enemy. Thence an 

^ The term is : yoyupayan, which word is only a derivatioil from yupa^ and proves# 
in fact, nothing for the etymology of latter.- The Author had no doubt the root 
(yu “to avert, prevent”) in view. It is pkxssible that the word is’ ultimately to be traced 
to this root. The Ytipa itself is a high wooden post, decorated with ribands and erected 
before* the l/ttara Vedi. The sacrihcial ankaal ietled tO ^ 

7 
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snBmy (o! .li« .acriaoer) who might he pieseM (at the saeriEce) comes out 
m after haviug seeo the YEpa of such or '“It ^ 

Het.hoa«ii«s heaueu, ought to make lus 
For ihd gods conquered the celestial world by means o a p , 

rnsra wood. iutho same way. the sacriacer conquers the celesfal 

worldbymeaDSofay^lpamadeofKMdirawoo(3. 

He who desires food and wishes to grow fat, ought to make 
of Bilva wood. For the Bilva tree' kears fruits every year ; it la the 
symbol of fertility ; for it increases (every year) in si^ ^ 

to the branches, therefore it is a symbol of fatness. He*who having such 

a knowledge makes his Yfipa of Bilva wood, makes fat his children and 

regards the Tdpa made of Bilva wood (it is further to be 
remarked, that) they call “ light ” hilm. He who has such a 
becomes a light among his own people, the most distinguished among his 

ownpwpfej^^ desires beauty and sacred knowledge ought to make 
his Yhpa of Pal^a wood. For the [743 PaU^a is among the trees beau^ 
and sacred knowledge. He who having such a ^^^wledge makes ^s 
Yfipa of PaU4a wood, becomes beautiful and ac^iuires sacred knowledge. 

As regards the Yhpa made of Paiada wood (there is further to be 
remarked, that) the PaMila is the womb of all trees. Thence they spear 
on account of the paZdIam (foliage) of the PaMtla tree, of the paldsam 
(foliage) of this or that tree (i.e., they call the foliage of every tree 
palasam). He who has such a knowledge obtains (the gratification of) any 
Lire he might have regarding all trees (t.e., he obtains from all trees 
anything he might wish for). 

2 * 

{The Ceremony of Anointing the Sacrificial Post). 

The Adhvaryu says (to the Hotar) : “ We anoint the sacrificial post 
(Y'&pa) • repeat the mantra (required).” The Hotar then repeats the 
verse : “ Arhjanti tv&m adhvare ” <3, 8, 1), i.e., “ The priests anoint thee, 
0 tree ! with celestial honey (butter) ; provide (us) with wealth ii thou 
standest here erected, or if thou art lying on thy mother (earth).” The 
' " celestial honey ” is the melted butter (with which the priests anoint the 
Yilpa). (The second half verse from) “ provide us, ” &c., means : “ thou 
mayest stand or lie, * provide us with wealth.” 


1 The Brahmanam explains here only the tvro somewhat obscure verbsl forms : 
ti^m and touuo of the mantra, by (2nd person conjanctive, present tense), 

and snt/asni '(2nd person conjnnotiye, middle voice, present J*™ in the 

common'^Samskrit language equally obsolete stands instead of ttstfufs, 2nd person 

conjunctive, present tense of the shorter form. 
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(The Hotar repeats the mantra.) U akchhrayasva, &c. (3, 8, 3\ i.e., 

“ be raised, O tree ! on the surface of the soil ; thou who hast well lain 
(on the ground), grant splendour to the carrying up of the t^Sl sacrifice 
(to heaven).” This (verse) is appropriate to (the occasion of) erecting 
the Yfipa (for it contains the words : “ be raised ! •”). What is appropriate 
in the sacrifice, that is sure of success. (The words) “ on the surface of the 
soil” mean the surface of that soil over which they raise the Yilpa. (By 
the words) “thou hast lain well, grant us, ” &c., the Hotar asks for a 
blessing (from the Yfipa). 

(The Hotar repeats :) samiddhasya srayarndml} " <’"3, 8, 2), i.e., “ placed 
before the (fire) which is kindled (here), thou grantest the Brahma power, 
which is indestructible and provides with abundance ofispring. Stand 
erected, driving far off our enemies (arnati), for our welfare.” By the 
words : “ placed before, ” &c., he means : placed before it (what is kindled, 
the fire). By the words : “ thou grantest,” &c., he asks for a blessing. 
The wicked enemy (amati) is hunger. By the words : “ driving far off, 
&c., he frees the sacrifice as well as the sacrificer from hunger. By the 
words : “ stand erected, ” &c., he asks for a blessing. 

(The Hotar repeats the mantra : , ilTdhoa il fu no Atoye (1, 36, 13), t.e., 
“ Stand upright for our protection just as' the sungod ! Being raised, be 
a giver of food, when we invoke thee in different ways (metres), whilst the 
anointing priests are carrying on (the sacrifice).” (As to the expression), 
deva na savitd, “ just as the sungod, ” the (particle) no has with the gods 
the same meaning as om (yes) with these (men) ; ® it means iva, “ like as.” 
By the words, UBl “being raised, be 'a giver of food, ” he c^s 
him (the Yfipa) a dispenser of food ; he is giving them (men) ^ain ; 
he dispenses (sanoti) it. The words, “ athjayo vaghatafy ” (the anointing 
priests are carrying) mean the metres ; for by their means the sacrificers 
call the different gods : “ Come to my sacrifice, to my sacrifice ! If many, 
as it were, bring a sacrifice (at the same time), then the gods come only to 
the sacrifice of him, at which (there is a Hotar), who having such a 


knowledge repeats this (mantra). 
(The Hotar then repeats:) 


‘ Ardhvo ” no^ pdhi* (1, 36, 14), 


le.. 


• sayana refers the demonstrative pronoun esdm to the Vedas. But there is no 
sufficient proof to show that the three Vedas are hinted at in this demonstrative. It 
stands in opposition to devandm ; thence it can only refer to men. The meaning of the 
explanatory remark, that “na has with the gods the same meaning as ont (yes), vnth 
men," is, that na U here no negative particle, as is generaliythe case, but affirmative, 
excluding negation, just as om, which is used for solemn affirmation. 

‘ This and the preceding verse property refer to Agni, and not to the Yflpa,asthe 
contents of both cleariy show. They form part of hjmu addressed to Agni. They 



(Standing) upright p 3 ?oteet ua from distress ; with thy beams bum down 
all carnivorous beii^gs (ghosts). Make (stand) upright, that we may 
walk and live ! Mayst thou as messenger carry (our offerings) to the gods ! 
The wicked carnivorous beings are the Raksas. He calls upon him (the 
Ydpa) to burn the wicked Rakaas down, (In the second half verse) the 
word Qharathdya^ that he might walkj ’’ is equivalent to diaravidya^ “ for 
walking.’’ 

(By the word to live ”> he resoues the sacrificer, even if he should 
have been already seized, as it were (by death), and restores him to (the 
enjoyment of) the whole yeais (By the words :) ‘‘ mayst thou carry, ” &c., 
he asks for^a blessing. 

(The Hotar then repeats :) jdto jdyate sudinatw, &o, (3, 8, 5), {, e*., 
‘‘After having been born, he (the Yflpa) is growing (to serve) in 
the prime of his life the [ 77 ] sacrifice of mortal man. The wise 
♦ aje busy in decorating (him, the Yfipa) with skill. He as an eloquent 
messenger of the gods, lifts his voice (that it might be heard by the 
gods).’^ He (the Yfipa) is called jt&ta, i.e., born, because he is born 
by this (by the recital of the first quarter of this Terse). (By the 
wprd.) vardhamd,nt^ j^rowing, they him (the Yfipa) grow in 

^is manner., ^By t) “puVi^nki (i.c., to. clean, decorate), they 

qlean h.im in this (By the words :) “ he as an eloquent 

naessenger, &c.,” b.% anncmnces the Yflpa (the fact of his existence), 
to the gods. 

The Hotar then concludes (the ceremony of anointing the sacrificial 
post) with the verse “ yuvd, suvasdljt parivitaTj, ’’ (3, 8, 4.), i.e., “ the youth,® 
d^orated with ribands, has- arrived ; he is finer (than all trees) which ever 
grew ; the wise priests, raise him up under recital of well-framed thoughts 
of their B^indi” y-onth decorated with ribands, is the vital* air (the 

^ul), which is t^.ye^edjhy the limbs, of the body. ® (By the words :) “ he is 
&fh) h®-W.eansthathe (the Yfipa) is becoming finer (more excellent, 
beautiful) by tbis,(pantra)._ By the wise priests (Hawis) those who have 
repeated the hymns are to he understood. Thus by this (mantra) they 
rai-se him up. 

the Hotar has repeated: these sevo^ verses, which, com- 

appe^to havebeens^le^tea to applied- to. the YSpa, only on account of the word- 

erected, up,wa?de.’'. being mentioned- m them. The Yftpa, when standing. 
WJ«th,reawe4 rnantras, apprepasate. to its position, and these appear to, have been 
the oAiy* serviui^ thijs ^ucpoi^e* 

Vfl *• ® t'atvreep ym/O, young, a. youtt, and YApa. By this " youth " th» 

X upa IS to be understood^ 

The limbs of the body are to correspond with the ribands to be put on the Yflpa. 
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plete in their form (corresponding to the ceremony for which they are- 
used), the sacrifice is made successful ; that is, the form is complete, when 
the verse recited alludes to the ceremony which is being performed. Of 
these seven (verses), he recites the first thrice, and the last thrice ; [781 
that makes eleven. The Tri§tuhh (metre) namely consists of eleven sylla- 
bles (i.e., each quarter of the verse), Tristubh is Indra’s thunderbolt J He 
who has such a knowledge prospers through these verses which reside in 
Indra, By repeating the first and last verses thrice, he ties together both 
ends of the sacrifice to fasten and tighten them, in order to prevent (the 
sacrifice) from slipping down, 

3 . 

{Speculations on the Yilpa^ and the Meaning of the Sacrificial Animal.) 

They (the theologians) argue the* question : Is the Yfipa to remain 
standing (before the fire), or is it to be thrown (into the- fire) ? They 
answer : ) For him who desires cattle, it may remain standing. (About 
this the following story is reported). Once upon a time cattle did not 
stand still to be taken by the gods' for food. Having run away, they stood 
still (and turning towards the gods), said repeatedly : You shall not ob- 
tain us ! No ! no ! Thereupon the gods saw that Yupa-weapon which they 
erected.- Thus they frightened the animals, which then returned to them. 
That is the reason, that up to this day, the (sacrificial) animals are turned 
towards the Yupa, (i.e., the head being bent towards the sacrificial post to 
which they are tied). Then they stood still to be taken by the gods for 
their food. The (sacrificial) animals of him who has such a knowledge, 
and whose Yfipa stands erected, stand still to be taken by him for hi» 
food. [79J He (the Adhvaryu) should afterwards throw the Ydpa of that 
sacrificer who desires heaven (into the fire). For the former (sacrificer&l 
actually used to- throw the Yupa (into the fire), after it had been used for 
'tying the sacrificial animal to it. For the sacrificer is the Yupa, and the 
bunch ® of Darbha grass (prastara) is the sacrificer (also), and Agni is the 

’ The Yupa represents Indra’s thunderbolt, see 2, 1. Thence the author is anxiously 
looking out for a relationship between the Yhpa and anything belonging to Indra. Her© 
he finds it in the circumstance^ that, if the repetitions are counted, the number of the 
mantras required for the ceremony of anointing, raising, and decorating the Yfipa, 
amounts to eleven, which is the principal number of Indra's sacred metre, Tristubh. 

“ At the beginning of the sacrifice the Adhvaryu makes of the load of Darbha or 
sacred grass, which has been brought to the sacrificial compound, seven mw§('is or bun- 
ches, each of which is tied together with a st^lk of grass, just as the Baresma (Barsom) of 
the Parsis. The several names of these seven bunches are : (1) yajamdna mus^U the 
bunch kept by the sacrificer himself in his hand as long as the sacrifice lasts. (2) 
Three bunches form the Barhis, or the covering of the Vedi on which the sacrificial 
vessels are put. These are unloosened and spread all over the Vedi. (S) Prastara, This 
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womb of the gods. By means of tbe invocation offerings {ahuti), the sacri- 
ficer joins the womb of the gods, and will go with a golden body to the 
celestial world ® 

The sacrifice rs who lived after the ancient ones, observed that the 
scaru," being a piece of the Yffpa (represents the whole of it). He (who 
now brings a sacrifice) should, therefore, throw it, at this time, afterwards 
(into the fire). In this way, any thing obtainable through the throwing of 
the Yfipa (into the fire), as well as that one obtainable through its re- 
maining standing, is obtained. 

[ SO ] The man who is initiated (into the sacrificial mysteries) offers 
himself to all deities. • Agni represents all deities, and Soma represents all 
deities. When he (the sacrificer) offers the animal to Agni-Soma,^^ he 
releases himself (by being represented by the animal) from being offered 
to all deities.^® 

They say : the animal to be offered to Agni-Soma, must be of two 
colours,^® because it belongs to two deities. But this (precept) is not to be 
attended to. A fat animal is to be sacrificed ; because animals are of a 
fat complexion, and the sacrificer (if compared with them) certainly 
lean. When the animal is fat, the sacrificer thrives through its marrow. 

They say ; “do not eat from the animal offered to Agni-Soma.” Who 
eats from this animal, eats from human flesh ; because ■ the sacrificer re- 

bunch, which must remain tied, is put over the Darbha of the Vedi. (4) Paribhofani, Pvotxk 
this bunch the Adhvaryn takes a handful out for each priest, and the sacrificer and his 
wife, which they then use for their seat. [5) Veda. This hunch is made double in its first 
part ; the latter part is cut off and has to remain on the Yedi ; it is called parivdsana* 
The Veda itself is always wandering from on© priest to another, and is given to th© 
sacrificer and his wife. It is handed over to th© latter only when on© of the priests 
makes her recite a mantra. In our passage here, prastara cannot mean th© bunch which 
is put on th© Yedi, but w© must understand by it th© Ya/amana mu^ti. 

® If the Yfipa represents the sacrificer, then his ascent to heaven is effected by 
the throwing into the fire of the former. 

Svaru means shavings.*' A small piece of the Yfipa is put into th© Juhu (sacrifi- 
cial ladle) and thrown into the fir© by the words : ** may thy smoke go to heaven.*' 

The name of the animal, or animals, sacrificed on th© day previous to the Soma 
festival, as well as that of the day itself, is Agni^amiya, 

The same idea is expressed in the Kauasitaki BrfLhmanara 10, 3. 

^ »•&, He who is initiafcea (into the sacrificial 

mysteries) falls into the very mouth of Agni-Soma (to be their food). That is the reason, 
that the sacrificer kills on th© day previous to the Soma festival an animal being devoted 
to Agni-Soma, thus redeeming himself (from the obligation of being himself sacrificed.) P© 
then brings his (Soma) sacrifice after having thus redeemed himself, and becdmefree from 
debts. Thence the sacrificer ought not'to eat of the flesh of this (animal). 

WLifce and black according to Sfiya^a, 
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leases himself (froai being sacrificed) by means of the animal.” But this 
(precept) is not to be attended to. 

The animal offered to Agni-Soma is an offering to Vritraghna (Indra). 
For Indra slew Vj-itra through Agni-Soma. Both then said to him : “ Thou 
hast slain Vpitra through us, let us choose a boon from thee.” Choose 
yourselves, answered he. Thus they LSll chose this boon from him. 
Thus they receive (now as their food) the animal which is sacrificed the 
day previous to the Soma feast. 

This is their everlasting portion chosen by them. Thence one ought 
to take pieces of it, and eat them. 

4 . 

{The A'prt verses}*) 

The Hotar repeats the Apri verses. These are brightness and sacred 
knowledge. Through brightness and sacred knowledge the Hotar thus 
makes thrive the sacrificer. 

[^823 (First) he recites a Yajya verse for the wooden sticks {samidhaJi) 
which are used as fuel.^' These are the vital airs. The vital airs kindle 

The so called Aprt verses, t,e., verses of invitation, occupy at the animal sacrifice 
the same rank which the praydjas have at the Istis. By means of them certain divine 
beings (who do not get any share in the principal part of the sacrifice) are invited and 
satisfied chiefly with butter. The number of these praydjas or Aprt verses varies 
according to the Istis, of which they are the introductory part. At the common Istis, 
such as Darsa^pUrnimaf there are five (see AsV. ST. S. 1, 5), at the Ohdturmdsya-i^fi wo 
have nine (Asv. 2, 16), and at the Pas\i-i§^ (the animal sacrifice) there are eleven used 
(Asv. 3, 2), The number of the latter may, however, rise to twelve, and even thirteen 
(See Max. Muller's History of Ancient Samskrit Literature, p. 464), At all PrayAjas, at 
the common Istis as well as at the sacrificial sacrifice, there is a difference in the second 
deity. Certain Gotras must invoke Tanunapdt^ others must choose instead of this deity 
Nardsamsa, This is distinctly expressed in the words ^ 

( srai3i! ) (asv. i, 5), 

i.c,, the second Prayaja mantra (at the Darsa Pfirnima Isti) is : “ may Tanfinapat, O 
Agni, taste of this melted butter but a different mantra Is used by the Vasistas, 
Sunakas, Atris, Vadhryasvas and individuals belonging to the royal caste. They use the 
mantra: May Narasamsu, O Agni I taste of the melted butter T* On the distribution of 
the ten Apri hymns of the Iligveda Samhita, according to the Gotras, see Max, Muller's 
History of Ancient Samskrit Literature, p. 466. It clearly follows from this distinction 
between the invocation of the two deities Taniivapcit and Nard saifisci (both representing a 
particular kind of Agni), that certain Gotras regarded Tandnapit, others Nard^msa as 
their tutelary deity, or rather as one of their deified ancestors. These Apri verses seemed 
to have formed one of the earliest part of the Aryan sacrifices ; for we find them in the 
form of Afrtgdfi also wifch'the Parsis. See my * Essays on the Sacred language, Writings 
and Religion of the Parsis. p. 241. 

“ The formula by which each Apri verse is introduced, is Eor each 

verse there is a separate praisa^ i.e., order, requisite. This is given by the Maitrd-^ 
varufia priest of the Hotar, which always begins with the words and the 



56 


this whole universe (give life to it). Thus he pleases the vital airs and 
puts them into the sacrificer. 

He repeats a Yajy^ verse for Tandnapat The air inhaled (prat^a) is 
Tandnapat, because it preserves {apdt) the bodies Thus he 

pleases the air inhaled, and puts it into the sacrificer. 

He repeats a YSjy^ verse for NardsaThsa. Nara means offsprings 
sarhsa speech. Thus he pleases offspring and speech, and puts them into 
the sacrificer. 

He repeats the Ydjya for Ilafi. Hah means food* Thus he pleases 
food and puts food into the sacrificer. 

He repeats a Ylijy^ for the JJarhia (sacred grass), Barhis is cattle. 
Thus he pleases the cattle and puts it into the sacrificer. 

He repeats the Yajy^ for the gates (of the sacrificial place). The 
gates are the rain. Thus he pleases (fertility) and puts it into the 
sacrificer. 

He repeats the Ydjyd for Dawn and Night, Dawn and Night are 
day and night. Thus he pleases day and night and puts them into the 
sacrificer. 

He repeats a Y^jyS for the two Divine Hotars.^’ The air inhaled 

and exhaled are the two Divine Hotars. Thus he pleases them and puts 
them into the sacrificer. 

He repeats a YSjyS for three goddesses.'* These three goddesses are 
the air inhaled, the air exhaled, and the air circulating in the body- Thus 
he pleases them and puts them into the sacrificer. 

He repeats a Yajy^ for Tva^tdr, Tvastar is speech. Speech shapes 
as it were, the whole universe. Thus he pleases speech, and puts 
it into the sacrificer. 

He repeats a Y^jy^ for Vanaspati (trees). Vanaspati is the life. Thus 
he pleases life and puts it into the sacrificer. 

He repeats a YajyS for the Svdh&kritisJ* These are a firm footing 
Thus he puts the sacrificer on a firm footing. 

name of the respective deity in the accusative. Bee Vfi-jasaneya 

Samhit^ 21, 29-40. 

” This etymology is apparently wrong. S&yana '“explains it in a similar way by 
sartram na pdtayati, he does not make fall the body. ^ 

They are, according to Sayana's Commentary on the Eigveda Samhiti, 1 p. 162 
(ed. Miiller), the two Agnis, i.e , the fire on earth, and that in the clouds. See also 
M^dhava’s Commentary on the V^jasaneya Samhitll, p, 678, ed, Weber, 

'“They are : Ild (food), Sarasvati (speech), and MaM or Bhdratt (earth). See VAja«* 
neya Sam hits, 21, 87.^ 

** In the last Pray^ja, at every occasion, there occurs the formula szjdhd along with 
all the deities of the respective Itti, of which the Prajdyas form part. There are as 



He ought to repeat such Apri verses, as are traceable to a Risi (of 
the family of the sacrificer). By doing so the Hotar keeps the sacrificer 
within the relationship (of his ancestors). 

[S4] {J!he Garrying of Fire round the Saerifieial AnimaL) 

When the fire is carried round^*^ (the animal) the Adhvaryu 
says to the Hotar: repeat (thy mantras). The Hotar then repeats 
his triplet of verses, addressed to Agni, and composed in the Gayatri 
metre : agnir hotd no adhvare (4, 15, 1-3) i.e. (1) Agni, our priest, 
is carried round about like a horse, he who is among gods the god of 
sacrifices. (2) Like a charioteer Agni passes thrice by the sacrifice ; to the 
gods he carries the offering. (3) The master of food, the seer Agni, went 
round the offerings ; he bestows riches on the sacrificer. 

When the fire is carried round (the animal) then he makes him (Agni) 
prosper by means of his own deity and his own^^ metre. As a horse he 
is carried ” means: they carry him as if he were a horse, round about. 
Like a charioteer Agni passes thrice by the sacrifice means : he goes 
round the sacrifice like a charioteer (swiftly). He is called vajapati 
(master of food) because he is the master of (different kinds of) food.. 

The Adhvaryu says : give Hotar ! the additional order for despatching 
offerings to the god.^^ 

(86) Then the Maitr^varuna proceeds to give his orders by the 
words : may Agni be victorious, may he grant (us) food ! 

They ask : why does the Maitrfivaruna proceed to give his orders, 
if the Adhvaryu orders the Hotar. to recite ? (The answer is :) The 

ia 9 .ny svdJids as there are deities mentioned. The pronunciation of this formula is called 
svdliakfiti. Besides the regular deities, there are mentioned the devdrd/yapd, i.e , thet 
deities who drink melted butter. To make it clear, I write out the fifth Pray&ja of the 
Piksaniiyalsti-^^ araiflt ^ 

^T?5[T ^^2:: the Gods) for whom we sacrifice, Agni, Soma, Agni- 

Vispu, and the gods who enjoy melted butter, become pleased and eat of (this) melted 
bntter, “ each of them being invited by {Svdhdy\ — Saptci liautra. The latter means 
nothing but well spoken ” (the €vcl>rjfA,elv of the Greeks). 

< This ceremony is called paryagnikriyd and is performed by the Agmd priest. He 

takes a firebrand from the Ahavaniya fire and carries it to the right side, thrice round 
the animal which is to be sacrificed. 

Agni himself is the deity of the hymn in question ; it is in Agni’s metre, t.e., 
Gayatri. 

This second praisa, or order of one of the Rotars, who is here the Maitr§,varuna 
to the Hotar to repeat his mantras, is called upapraisu At the Animal, as well as at the 
Soma sacrifices, .the orders for repeating th^ Yajya mantras are given by the MaitrS.- 
varuna. As symbol of his power, he receives a stick which he holds in his hand. The 
Adhvaryu gives at these sacrifices only the order for repeating the Anuv^ky^ls. 

8 
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Maitr&varnna is tte mind of the sacrifice ; the Hotar is the speech of tbe 
sacrifice ; for speech speaks only if driven (sent) by the mind ; because an 
other-minded^® speaks the speech of the Asuras which is not agreeable 
to the Devas. If the Maitr^varnna proceeds to give orders, he stirs up 
speech by means of the mind. Speech being stirred up by his mind, 
he secures the offering to the gods (by preventing the Asuras from 
taking possession of it). 

6 . 

{The Formula to he Recited at the Slaughter of the Animal. 

See A^v. S, 3, 3).^ ^ 

The Hotar then says (to the slaughterers) : Y e divine slaughterers^ 
commence (your work), as well as ye who are human ! that is to say, * he 
orders all the slaughterers among gods as well as among men (to com- ^ 
mence). 

Bring hither the instruments for hilling^ ye who are ordering the 
sacrifice^ in hehalf of the two masters of the sacrifice.^ ^ 

(86) The animal is the offering, the sacrificer the master of the 
offering. Thus he (the Hotar) makes prosper the sacrificer by means of his 
(the sacrificer’s) own offering. Thence they truly say : for whatever deity 
the animal is killed, that one is the master of the offering. If the 
animal is to be offered to one deity only, the priest should say * medha- 
pataye'^^ to the master of the sacidfice (singular)”; if to two deities, 
then he should use the dual to both the masters of the offering,” and 
if to several deities, then he should use the plural to the masters of the 
offering.” This is the established custom. 

Bring ye for him fire ! For the animal when carried (to the 
slaughter) saw death before it. Not wishing to go to the gods, the gods 
said to it : Oome, we* will bring thee to heaven! The animal consented 
and said * One of you should walk before me. 

If “ miad and speech ** are nnconnecfced. 

It is called the Adhrigu-praisa-mantra, i,e,, the mantra by which the Adhrigii 
is ordered to kill the animal. The word used for “ killer, slaughterer,” is “ Bamitd, ’* 
lit, silence-maker. This peculiar term accurately expresses the mode in which the 
sacrificial animal is to be killed. They stop its month, and beat it severely ten or twelve 
times on the testicles till it is suSooated. During the act of killing, no voice is to bo 
heard. 

Either the sacrificer and his wife, or the two deities, Agnisom4n, to whom 
the sacrificial animal is devoted. Sdy. says : another S^tkhft has Medha-pataye, In 
the Kansitaki Brdhmanam 10, 4, there is also the dual. 

This change in the formula is called uha . 8ee S^yana’s Introduction to ^ligvcda, 
voL i,, p. 10, 11, ed. Mfiller, 
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They consented- Agni then walked before it, and it followed 
after Agni. Thence they say, every animal belongs to Agni, for it fol- 
lowed after him- Thence they carry before the animal fire (Agni). 

Spread the (sacred) grass [ The animal lives on herbs. He (the 
Hotar) thus provides the animal with its entire soul (the herbs being 
supposed to form part of it). 

The mother y father y brother y sister , friend,^ and companion should 
give this (animal) up (for being slaughtered) I When these words 
are pronounced, they seize the animal which is (regarded as) entirely given 
up by its relations (parents, &c.). 

Turn its feet northwards 1 Make its eye go to the sun^ dismiss its breath 
to the windy its life to the air, its hearing to the directionSy its hody to the 
earth. [87] In this way he (the Hotar) places it (connects it) with these 
worlds. 

Take of the skin entire (without cutting it). Before opening the 
navely tear out the omentum ! Stop its^ breathing within (by stopping its 
mouth) ! Thus he (the Hotar) puts its breath in the animals. 

Make of its breast a piece like an eagle, of its arms (two pieces, like) 
two hatchets, of its forearms (two pieces, like) two spikes, of its shoulders 
(two pieces, like) two kasyapas, ^^ its loins should be unbroken (entive) i 
(make of) its thighs (two pieces, like) two shields, of the two kneepans (two 
pieces, like) two oleander leaves ; take out its twenty-six ribs according 
to their order ; preserve every limb of it in its integrity. Thus he bene- 
fits all its limbs. 

Dig a ditch in the earth to hide its excrements. The excrements 
consist of vegetable food ; for the earth is the place for the herbs- 
Thus the Hotar puts them (the excrements) finally in their proper place. 

7 

Present the evil spirits with the blood I For the gods having de- 
prived (once) the evil spirits of their share in the Haviryajnas (such as 
the Full-and New-moon offerings) apportioned to them the husks and 
smallest grains, ^ ® and after having them turned out of the great sacri- 
fice (such as the Soma and animal sacrifices), presented to them the 
blood. Thence the Hotar pronounces the words : present the evil spirits 
with the blood ! By giving them this share he 88 deprives the evil spirits 

Probably anothor nam© for Tcurmci, i.e., tortoiso. Ses Satapathabr^liin. 7, 5, 1, 2. 

Tb© priest having taken these parts, addresses them as follows : ‘‘ Thoa art the 
share of the evil spirits 1’" By these words h© throws them below the black goat-skin 
(always req^uired at the sacrifices.) So do the Apastambas,— 
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of any other share in the sacrificed® They say : one should not address 
the evil spirits at the sacrifice, any evil spirits, whichever they might be 
(R^ksas, -Asuras, <S:c.) ; for the sacrifice is to be without the evil spirits 
(not to be disturbed by them). But others say : one should address 
them ; for he who deprives any one, entitled to a share, of this share, will 
be punished (by him whom he deprives) ; and if he himself does not 
suffer the penalty, then his son, and if his son be spared, then his 
grandson, will suffer it, and thus he resents at him (the son or grandson) 
what he wanted to resent at you. 

However, if the Hotar addresses them, he should, do so with a 
low voice. For both, the low voice and the evil spirits, are, as it were, 
hidden. If he addresses them with a loud voice, then such a one speaks 
in the Toice of the evil spirits,' and is capable of producing Raksas-sounds 
(a horrible, terrific voice). The voice in which the haughty man and 
the drunkard speak, is that of the eviT spirits (R^ksas). He who 
has such a knowledge will neither himself .become haughty, nor will 
such a man be among his offspring. 

Do not cut^'^ the entrails which resemble an owl (when taking out the 
omentum), nor should among your children, 0 slaughterers ! or among their 
[SQ] offspring, any onebe found who might cut them. By speaking these 
words, he presents these entrails to the slaughterers among the gods as 
well as to those among men. 

The Hotar shall then say thrice : 0 Adkrigu (and ye others), hill (the 
animal), do it well ; hill it, 0 Adhrigdu, After the animal has been 
killed, (he should say thrice :) Far may iF^ (the consequences of murder) 
be {from us). For Adhrigu OLinong the gods is he who silences^® (the 
animal) and the Apdpa (away, away !) is he who puts it down. By spoak- 


According to the Apastamba Sdtras, the priest takes the thick ends of tho 
sacrificial grass in his left hand, besmears them with lilood, and by the recital of tho 
words, rahsasam hhdgo si, i,e., “ thon art the share of the evil spirits,” ho sliakes it 
up and down, and pours it out from the middle of the bunch. See also tho iliva^iyakeii 
Srduta Sutras, 4, 12, 

Udvi&tha is here to be traced to the root ru^lu, to cut, r being put instead of I, 
just as we have here urUka instead of uluha, an owl. S^yana explains : lavanam hurxita. 
Mavitd, a cutter, and ravat conjunct., are traced by Say. to the root ru, to roar ; but 
there is no reason to take the word here in another sense than rdvi?tha in tho preceding 
sentence. 

A]pdpa. This formula is evidently nothing but the repetition of the particle apa, 
away 1 It was very early misunderstood, as we may see from the very explanation given 
of it by the author of our Brdhmanam ; for he takes it as apdpah, t.e., guiltless, and makes 
it the name of one of tho divine slaughterers. 

He is the proper ^amitd or silencer. 
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ing thcfS^ words, be surrenders tlie animal to those who silence it (by 
stopping its mouth), and to those who butcher it. ; 

The Hotar then mutters (he makes jajpa) : 0 slaughterers ! may all 

good you might do abide by us ! and alh mischief you might do go 
elsewhere.” The Hotar gives by (this) speech the order (for Idlling 
the animal), for Agni had given the order for killing (the animal) with 
the same words when he was the Hotar of the gods. ’ . . 

By^ those words (the japa mentioned) the Hotar removes- (all evil 
consequences) from those who suffocate the animal and those who butcher 
it, in all that they might transgress the rule by cutting one [90] piece too 
soon, the other too late, or by cutting a tOo large, ^ or a too small piece. 
The Hotar, enjoying this happiness, clears himself (fjom all guilt), an^ 
attains the full length of, his life (and it serves the sacrificer) for obtain- 
ing his full life. He who has such a knowledge, attains the full length 
of his life, 

8 . 

{The Animals fit for being Sacrificed- The. Offering of the Puroddsa, 
forming'part of the Amm'al Sacrifice.) 

The gods killed a man for their sacrifice. But that part in* him; 
which was fit for being made an. offering, went out and entered a horse. 
Thence the horse became an animal fit for being sacrificed. The gods 
then dismissed that man after that part which was only fit for being 
offered had gonefz’om him, whereupon he became deformed. 

The gods killed the horse ; but the part fit for being sacrificed (the 
medha) went out of it, and entered an ox ; thence the ox became an anirnal 
fit for being sacrificed. The gods then dismissed (this horse) after the 
sacrificial part had gone from it, whereupon it turned to a white deer. 

The gods killed the ox ; but the part fit for being sacrificed went 
out of the ox, and entered a sheep ; thence the sheep became fit for being 
sacrificed. The gods then dismissed the ox which turned to a gayal 
(bos goaevus). 

The gods killed the sheep ; but the part fit for being sacrificed went 
out of the sheep, and entered [91] a goat ; thence the goat became fit for 

The Hotar must recite at the sacrifice the whole formula, from “ Ye divine 
slaughterers,” &c. The whole of it, consisting of many so called Prdi§as or orders ought 
properly to "be repeated, Toy the Adhvaryu, who generally calls upon the different priests 
to do their respective duties. This exception to the rule is here explained by a reference 
to what Agni, the model Hotar, had once done when officiating at a sacrifice brought by 
the gods. 

In the original : Itimpuru^a. According to the original etymological meaning, the 
word signifies ‘‘a deformed or low man.” In later mythology, the himpuru^as or hinnaras 
were attached to Kuvera, the god of treasures. They were regarded as musicians. But 
this meaning is certainly not applicable here. The author very likely means a dwalrf. 
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being sacrificed. The gods dismissed the sheep, which turned to a camel. 

The sacrificial part (the medha) remained for the longest time (longer 
than in the other animals) in the goat ; thence is the goat among all these 
animals pre-eminently fit (for being sacrificed). 

The gods killed the goat ; but the part fit for being sacrificed went out 
of it, and entered the earth. Thence the earth is fit for being offered. 
The gods then dismissed the goat, which turned to a ^arahha.^'^ 

All those animals from which the sacrificial part had gone, are unfit 
for being sacrificed, thence one should not eat (their flesh). 

After the sacrificial part had entered the earth, the gods surrounded 
it (so that no escape was possible). It then turned to rice. When they 
(therefore) divide the Purod^iia into parts, after they have killed the 
animal, then they do it, wishing ‘‘ might our animal sacrifice be per- 
formed with the sacrificial part (which is contained in the rice of the 
PurodArfa) ! might our sacrificial part be provided with the whole 
sacrificial essence ! ” The sacrificial animal of him who has such a know- 
ledge becomes then provided with the sacrificial part, with the whole 
sacrificial essence. 

1^2] (The Eelation of the Bice Cake Offering to that of Flesh, 

The Vapd and Puroddsa Offerings), 

The Purodfi^a (offered at the animal sacrifice) is the animal which 
is killed. The chaff and straw of the rice of which it consists are the 
hairs of the animal, its husks the skin, its smallest particles the blood, 
all the fine particles to which the (cleaned) rice is ground (for making, 
by kneading it with water, a ball) represent the flesh (of the animal), and 
whatever other substantial part"*® is in the rice, are the bones (of the 
animal). He who offers the Purod^j^a, offers the sacrificial substance of 
all animals (for the latter is contained in the rice of the Puroda^a). 
Thence they say : the performance of the Purodas^a offering is to be 
attended to. 


A fabulous animal, supposed to have eight legs, and to kill Hons. 

That is to say : all beings who owe their origin to a loss of the sacrificial part in 
a higher species of the same class, such as the dwarf, the gayal, the camel, &c., arc unfit 
to be used as food. Here is a hint given as to why certain animals are allowed and others 
prohibited to be eaten. Wo see from this passage clearly, that animal food was 
very extensively used in the Vedic times. 

** The husks, tu^a, fall off when the rice is beaten for the first time ; the thinnest 
particles, which fall off, when the grains are completely made bare and white by contl nnee 
beating, are called phalikaranas. 

Kiflchitkam sdram. Kinchitaka is an adjective of the indefinite pronoun Kiuehit, 
having, as 8 ay. remarks, the sense of *'all/^ 
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Now he recites the Yajy^ for the Vap4 (which is about to be offered) ; 
yuvam &tdni dim, i.e. Ye, 0 Agni and Soma, have placed, by your joint 
labours, those lights on the sky ! ye, Agni and Soma, have liberated the 
rivers which had been taken (by demons;, from imprecation and defile- 
ment. (Rigveda 1, 93, 5.) 

The man tvho is initiated into the sacrificial mystery (the Diksita) 
is seized by all the gods (as their property). Thence they say : he 
should not eat of a thing dedicated (to the gods).^® ' But others 
say ; he should eat when the Vap^ is offered ; for the Hotar 
[93] liberates the sacrificer from the gods by (the last words of the mantra 
just mentioned) : Ye, Agni and Soma, have liberated the (rivers) which 

had been taken.’* Consequently, he becomes a sacrificer (a yajam^na), 
and ceases to belong as a Diksita exclusively to the gods.®^ 

Now follows the Y4jy^ verse for the Purodarfa (mentioned^ : dnyam 
divo Tndtarisvd (1, 93, 6), i.e., Matarisva brought from heaven another 
(Soma),’*® and the eagle struck out another (Agni, fire) of the rock, &c. 
(On account of the meaning of the last words “ and the eagle,’* &o., the 
verse is used as Y^jy4 for the Purod^sa offering.) For it expresses the 
idea, that the sacrificial essence had gone out and had been taken away 
(from man, horse, &c.), as it were, just as (Agni) had come out (of the 
rock). 

With the verse : Taste (O Agni) the offerings, burn them well, &c., 
(3, 54, 22), the Hotar makes the Svi§takrit of the Puroddsa^ By this 
mantra the Hotar makes the sacrificer enjoy such an offering (to be 
granted by the gods in return for the gift), and acquires for himself food 
and milky essences. 

He now calls the lid (and eats from the Purod^iJa). For Ild means 
cattle ; (by doing so) he therefore calls cattle, and provides the sacrificer 
with them^ 


The text offers some difficulties ; it literally means : he should not eat of the 
Diksita, which latter word can here not be taken in its usual sense, one initiated into 
the "sacrificial rites,” but in that of a thing consecrated to the gods. Sfiy, gets over the 
difficulty by inserting the word grihe after dik^itasya, and understands it of a meal to be 
taken in the house of a sacrificer when the Yap^ offering is performed. 

As a Yajamllna, he is allowed to eat again, 

as- This refers to the legend of Soma being abstracted from heaven by the GAyatri, 
in the shape of an eagle, or by MAtarisVA, the Prometheus of the Vedie tradition. See 
Kuhn, Die Berahhunft des Fetters und QdttertranJcs. Ait. Br. 26-27. 



Di 

lO. 

{The Offeving of Pcivts of the Body of the A-nimoZ, The iSlctnoiS,). 

The Adhvaryu now says (to the Hotar) : recite the verses appropriate 
to’® the offering of the [94] parts of the sacrificial animal which are cut off 
for the Manotaf^ He then repeats the hymn : Thou, 0 Agni, art the first 
Manota (6, 1). (This hymn being exclusively devoted to Agni), and the 
sacrificial animal belonging to another deity (besides Agni, vie., Soma), 
they ask : Why does he recite verses, (exclusively) addressed to Agni, when 
the sacrificial parts (of the animal) intended for the Manota are being cut 
off ? (The answer is :) There are three Manotds among the gods, in 
which all their thoughts are plotted and woven, viz., Vdch (speech), Odua 
(the cow), and Agni, in every one of whom the thoughts of the gods are 
plotted and woven ; but Agni is the complete Uanotd (the centre for all 
[95] thoughts) ; for in him all ManotAs are gathered. For this reason 
the priest repeats verses as anuvdlty&s addressed to Agni at that occasion. 
By the verse : “0 Agni-Soma, eat the food which is waiting (for you) 
&c. (1, 93, 7),” he makes the YajyA to the offering, This verse ensures, 
on account of the words “ food ” {havi^o) and_ “ waiting for you ” 
(prasthitasya), success. For the offering of him who has such a know- 


After the VapS. (omentum) and the Puroddsa, which forms part of tho anitral 
sacrifice have been thrown into the fire, tho Adhvaryus offer different parts of tho body 
Of the slaughtered animal Most of them are put in tho Juhii — ladle, some in the Upabhrit, 
For the Adhvaryu generally holds, when giving an oblation, two ladles, Juhfi and Upabhrit, 
in his hand, placing the first over the latter, Tho names of tho parts of tho body %vhich 
are bo be sacrificed, are differently stated in tho Kdtiya (6,7,6-11) and HiranyankosI 
Sutras (4, 14), but they appear to moan always the same parts. They are ; tho heart, 
tongue, tho breast, tho two sides (with the ribs which aro not to be broken), the liver 
(called yahrit in Kat., and taniman in the Hiranyankesi and Baudh|.yana Sutras), tho two 
reins (vakhdu in the K., atasnu in thoH. and B. Sutras), tho loft shoulder Iffado ($(wyam 
dos in H. and B„ savyasaktMpur^mnadakam in K. ), tlio right part of tho loins, tho middle 
part of the anus. These are put in the Jiihfi. Tho remainder, tho right shpidder b!a<lo, 
the third part of the anus which is very small, and the loft part of the loins aro put in tho 
Upabhrit, Besides tho penis (mr.?isf/ia), the straight gut (mni^lha)^ and the tail aro 
cut off for being sacrificed* If the parts to be given with tho Juhfi and TIpabhrit aro fried 
and dripped ovor with melted butter, then is the Hotar ordered to repeat tho AniivEkyU 
mantra by the words : manotdydi havi^o avadiyamana$ya anuhnlthh t.r., ** repeat a mantra 
to tho offering, which has been cut off for tho Manotd**^ This offering which m called 
the angaydgaf is given to the Manotfi, tho weaver of thoughts, who is said to bo Agni. 

The word is explained by Siyana as a compound of man and ofd, wlilch means, 
literally, the ‘‘ weaving of thoughts,’^ that is, the scat of intolligonco. Here it Is used as a 
feminine but in the hymn referred to, it is evidently a masculin© : prathim{$ mmmift, 
the first weaver of thoughts,” which moans about tho same as ** tho first poet or priest,” 
another denomination of Agni. 
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ledge ensures success and goes to the gods (only) by means of all parts 
of a particular ceremony being well'performed.®^ 

He gives an offering to Vanaspati*^ (the vegetable [981 kingdom). 
Vanaspati is the vital air ; therefore, the offering of him V7ho, knowing 
this, sacx'ifices to Vanaspati, goes endowed with life to the gods. 

He gives an offering to the Svi^takrit.^^ The Svistak|‘it is the 
footing on which he finally places the sacrificer. 

The verses should be always in accordance with the sacrificial act. 

The offering of melted batter to Vanaspati (in form of the Yfipa) takes place 
immediately after the so-called vasahoma, or the offering of the water in which entraijs 
(heart, &c.) of the slaughtered auimal have been fried. In the Apastamba Sfitras, the 
performance is thus described as S^y. mentions. The Adhvaryu puts a plant on the Juhii 
(large ladle), takes once liquid djya (melted butter), drips it twice about it (the plant),- 
and says to the Hotar : address Vanaspati. He then first repeats an Anuv^kyfi : devebhyo 
vavaspataye, I give hero the text of this mantra, which I found in its entirety only in 
the Sapta-h^ntra prayoga. 

11 

Mayst thou, O tree (the Ydpa), with golden leaves of old, who art quite straight 
after having been freed from the bonds (with which thou wert tied), carry up, on the 
paths of right, turning towards the south, the offerings for thy own sake to the gods ! 
(The bonds refer to the cord with which the animal was tied to the Ycpa ; they are 
to be taken off. The golden leaves refer to the decoration of the Yfipa with ribands. 
“ For thy own sake this offering belongs to himself.) 

After the Hotar has repeated this Anuv^kyft, the Maitr&varuna then gives the prai^a 
(orders) to repeat the YdjyS mantra by the words : (See the mantra 

in fall in the Vdjasaneya Samh. 21, 46, with some deviations.) 

The Hotar thereupon repeats the YSjya mantra, which runs as follows : 

^ ^ I firsan^jT ii 

I ii 

O tree ! after having been loosened from the nicely decorated cord, thou, who art experi- 
enced in wisdom and knowledge, carry up to the gods the offerings, and proclaim to the 
immortals the (name of the) giver I 

- ” After the oblation to Vanaspati follows that to Agni Svistakrit, including all the 
deities of the animal sacrifice, vis,, Agni, Soma, Agni-Somdu, IndragnijAivindu' Vanaspati, 
Devd djyapd (deities which drink melted butter). The Anuv4kya of the Svistakrit 
oblation is at the animal sacrifice the same as at other Istis, vis : 

10, 1, 2, AsV. Sr. S. 1, 6). Then follows the prai§a by the Maitr^varuna, where the nambs 
of all the deities of the Isti (as given above) are mentioned. It runs as follows : 

ti?rr fsrai f 

•S -V 

fifsTT fsraT fat^ir 'srruts^isji 

fsrqi JTtf|irt?rarqsrm^sqi er 55t«TO 3q?rt 

SaptaHdutra (compare Vfijasaneya S. 21, 47. On the form of the Svi§t^ikrit, 
»©e Iftv. Sr.- 8. 1, 6), The Yd^’yA mantra is : (4, 15, 14) which is preceded by 

8 
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He callee Ila. The cattle are I1&. By calling her, he calls cattle 
and proTides the sacrificer with them. 


197] SECOND CHAPTER. 

{The Remaining Bites of the Animal Saerifiee. The Pratar-anuvAka). 

11 . 

(Why fire is carried round the sacrificial animal.) 

The Devas spread the sacrifice. When doing so, the Asuras attacked 
them, intending to put an obstacle in their way (to prevent the successful 
performance of the sacrifice). The attack was made against the sacrificial 
post from the eastern direction, after the animal had been consecrated hy 
the Apri verses (see 2, 4), and before the fire was carried round the animal. 
The Devas awoke, and surrounded, for their own protection, as well as for 
that of the sacrifice (the place) with a three-fold wall resembling fire. 
The Asuras seeing those walls shining and blazing, did not venture an 
attack, but ran away. Thus the Devas defeated the Asuras on the eastern 
side as well as on the western. For this reason the sacrificers perform the 
rite of carrying fire round (the animal, when consecrated), and have a 
mantra recited ; for they thus surround (the animal) with a three-fold 
wall, shining like fire, for their own protection and that of the sacrifice. 

After the animal is consecrated, and fire carried around it, they take 
it northwards. They carry before it a firebrand, meaning thereby that 
the animal is ultimately the sacrificer himself ; they believe that he will 
go to heaven, having that light (the firebrand) [98] carried before him. 
And in this way he really goes to heaven. 

The' Adhvaryu throws sacred grass (]barhis) on the spot where they 
are to kill the animal. When they carry it outside the Vedi, after having 
consecrated and carried fire round it, they make it sit on tho sacred grass 
(barhis). 

theagiw : ^ ^ and followed by tho Vaflatkilra. One of tho rules laid down for 

the Svistakrit mantras and the respective praijas, as far as they are not taken from 
the Saniinta of Rigveda, is, that all the deities of the lati must bo mentioned along with 
tho expression i ^ beloved residence j the name of tho tloity always 

precedes it in the genitive. 

After the Svistakrit is over, the remainder of tho offerings, wliich are at the 
animal sacrifice, flesh is eaten by the priests and tho sacrificer. Tho IilftpStra in which 
tho dish is placed is held up and Ilfl, tho personification of food, called to appear. This 
‘‘calling," of IIS is always the same. Tho formula is given in tho Asvol. t>r. SOtras 1, 7 : 

1 AgHicliira is performing this rite. Sec 2, 0. 
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They dig a ditch for its excrements. The excrements consist of 
herbs ; the earth is the proper place for herbs ; thus he puts them at the end 
in their proper place (by throwing them into a ditch, dug in the earth). 

They say : when the animal is the offering, then many parts (of this 
offering) go off (are not used), such as hairs, skin, blood, half-digested food, 
hoofs, the two horns, some pieces of flesh which fall to the ground, (Such 
being the case) in what way then is the deficiency made up ? The answer 
is : if they sacrifice Purodas^a, divided into its proper parts along with the 
animal, then the animal sacrifice is made complete. When the sacrificial 
essence had gone from the animals, both rice and barley sprang out of it. 
W*hen they offer Purodaisla, divided into its proper parts along with^ the 
animal, then they should think, our animal was sacrificed with the 
sacrificial essence in it ; our animal has been sacrificed in its entirety.” 
The animal of him who has this knowledge is sacrificed in its entirety, 

12 . ^ 

(J'he Offering of the Drops which fall from the Omentum), 

After the Vap4 (omentum) has been torn out (of the belly), they 
brmg it (to the fire for being fried). The Adhvaryu* causes to drip 
out of a Sruva drops of hot melted butter. When the drops are falling 
[99] (to the ground), the Adhvaryu orders the Hotar to recite the mantra 
appropriate to the drops (falling down). For the drops belong to all 
deities. He might think, they are not mine. (I, the priest, have nuth- 
ing to do with them) ; they may, therefore, uninvited go to the gods ; (but 
he ought to repeat mantras for them). 

He repeats the Anuv^kya (for the drops t) ‘ “ He favourable to our 
loud voice (to be heard at a distance) which is agreeable to the gods, 
when swallowing our offerings with thy mouth f (1, 75, 1. f*' By this 
mantra he throws the drops into the mouth of Agni. He further repeats 
the hymn : Bring this our sacrifice among the gods” (3, 21). By the 
words (of the second pada of the first verse be favourable to our offer- 
ings, O Jatavedas !” he begs for tbe acceptance of the offerings. In the 
words (in the third pada of the first verse :) “ eat, O Agni, the drops 
of the marrow * (and the) melted butter,” tbe drops of tbe malrrow and 
tbe melted butter are mentioned. The words (of the fourth pada of the 
first verse :) eat, O Hotar, having first taken thy seat I’' mean : Agni 
(for he is the Hotar of the gods) eat, after having taken, &o. 

(In the first half of the second verse :) “ the drops of melted butter 
drip for tbee, 0 purifier, from the marrow,” the drops both of the melted 
9 Rv understands the Yana, wliicli is ceatainly the rifflit explanation 



blitter and the! marrow are mentioned. (By the second half:) grant 
ns the best things which are desirable, for worshipping (thee) in the 
proper way,” he pronounces a blessing. 

(In the first half of the third verse 0 ! Agni ! these drops are 
dripping melted butter for thee, the wise, who art to he worshipped with 
gifts,” the drops (of marrow) are described as ‘‘dripping melted butter.” 
[too] (By the second half:) ‘‘thou, the best Risi art kindled ; be a 
carrier of the sacrifice !” he (the priest) orders the sacrifice to be successful. 

(In the first half of the fourth verse :) “ to thee, 0 Adhrigu ! drip 
the drops of marrow and melted butter, 0 Agni ! thou strong one !” the 
drops both, of the marrow and melted butter, are mentioned. (By the 
second half :) “ mayst thou, praised by poets, come (to us) with thy 
brightly shining flame ! kindly accept our offerings, 0 wise !” the priest 
asks the acceptance of the offerings. 

(After the recital of the fifth verses :) “ we offer to thee the most juicy 
marrow (the Vapa), taken out of the midst (of the belly) ; these diopa 
(of melted butter) drip on this thin skin ® (the Vap^), carry them 
severally up to the gods!” the priest pronounces the formula Vaii^atl 
for the drops (and thus concludes the offering of the drops). 

He then repeats the same formula (the Anuvasatkara as is sacrificing 
the Soma\ 0 Agni, enjoy the Soma ! (using instead of “ Soma ” the word 
“ drops.”) These drops belong to all the gods. Thence the rain falls, 
divided in drops, down upon the earth. 

13. 

{On the Svdhakriti$ and the Offering of the Vapd). 

They ask: which are the Puronuvaky^ls, the Praiaas and the 
Y^jy^s for the call : Svaha ^ ? (The Cl 01} answer is :) The Puronu\akyf 48 

3 ITrom this passage it is clear that by medas in the whole of this hymn, the 
or omentum is to be understood ; for it is called here tuach, i.e,, skin, which (allhotigh 
it is very thin) tt resembles. 

* The author of the Br^hm. alludes here to a practice which appears to bo contrary 
to the general rules established x^egarding the offering of oblations. To make it clear, 
I here extract tho passage concerning it from the Manual, used by the seven Hotri 
priests (called Sapta Tiaiitra), On pp. 22, of my manuscript is said, that the Hotar, 
after having repeated the hymn addressed to the drops dripping from the Vapd, is re** 
quested by the Maitrdvaruna (who then gives tho prai?a, i.c., order) to make I be 
Sv^ih§,s {svdkdkritUf Le , the pronunciation of the formula : sviihfi 1 of the dpjd, the medas 
(Vap^) of the drops dripping from tho Vapd, of the SvdJidlcritis in general, and of the 
verses which are addressed to the oblations in tho hymn mentioned {imam no yajaam, 8, 21, 
see above). This order the Maitravaruna concludes by the w^ords : “Bvdhfi 1 the gods 
pleased with the Ajyii may first taste the Ajyd ! Hotar, repeat the Ydjyd !’’ Thereupon 
tho Maitrdvaruna repeats a Puronuvdkyd for the offering of two portions of Ajya. Then 
the Maitrlraruna orders the Hotar to recite two Ydjyft®, one for Agni, tho other for Soma, 
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are jusfc the same as those recited (for the drops}, the Praisas and the 
y^jy^s are also the same. They further ask : which are the deities for 
these Sv^h^kritis ? (To this) one should answer, the Visvedevdh; for 
there are (at the end) of the Yajy^ the words, “ may the gods eat the 
oblation over which Svah4 ! is spoken.’’ 

The gods conquered by means of the sacrifice, austerities, penances, 
and sacrificial oblations the heavenly world. After the Vap^ had been 
offered, the heavenly world became apparent to them. Regardless of all 
the other rites, they went up to heaven by means of the oblation of the 
Vap4 (alone). Thereupon Men and Risis went to the sacrificial place 
of the gods (to see) [102] whether they might not obtain something 
worth knowing. Having gone round about and searched all the place, 
they found nothing but a disembowelled animal lying there. Thence 
they learnt that verily the value oE the animal ( for sacrifices) consists only 
in its Vap4, which part is just as much as the whole animal. 

When they, at the third libation, fry the remaining portions (all save 
the Vap^) of the animal and offer them, then they do so, wishing, “may 
our sacrifice be performed with many many oblations ! may our sacrifice 
be performed with the entire animal !” 

14. 

The oblation of the Vap^ is just like an oblation of ambrosia ; such 
oblations of ambrosia are (besides) the throwing of the fire ® (produced by 
the friction of wooden sticks) into the sacrificial hearth, the oblation of Ijy^ 
and that of Soma. All these oblations are without an (apparent) body (they 
disappear at once when thrown into the fire), YTith such bodiless obla- 
tions the sacrificer conquers the heavenly world. The Vap^ is just like 
sperm ; for just as the sperm (when efEused) is lost (in the womb), the 
Vap^ is lost (disappears in the fire on account of its thinness). Further, 
the Vap4 is white like sperm, and, without a substantial body, just as 

in order to induce these deities to^accept the offering given after the recital of the 
After having repeated them, he is ordered, to repeat the for the medas (Yapd.), 

addressing Agni§omdii. 

Now the deviation from the general adopted rules of the sacrificial practice is, the 
formula Sv^ha is here several times used without having a proper Anuv^kya and YajyA. 
To this practice some performers of sacrifices had raised some objections. But the author 
ofourBrdhm. defends the practice, asserting that the Puroauv^kySs required for the 
Sv^h^kritis are included in those mentioned for the drops (p. 99), their prai§a is contained 
in the general pmija, in the words : hotar agnim yak^at, may the Hotar recite the YSjyA 
for Agni ! &o , which formula the different Sv^hfis follow, one of which is, Svdhd 
svdhdkritindm {see above); and their Yajyi comprised in the general Y§jy ft, which i« 
according to the Asvalfty. Sutr. S, 4, the last verse of the Apruuktd, 

ft Seo Ait, Br. 1, 15. 
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sperm. Blood and flesli making up the suhstance of the hody, the Hotar 
therefore should say (to the Adhraryu) : cut off all that has no blood. 

The Vap^ oblation must consist of five parts, even if there are only 
four parts (all except the gold plate) at the sacrificer’s disposal. The 
priest first puts * melted [103] butter for the VapS. in the ladle, then 
follows a thin gold plate, the Vap4, the melted butter for the gold plate, 
and (lastly) the dripping of melted butter (on the whole). 

They ask : if there is no gold to be had, what should he do then ? 
(The answer is :) he should first put twice melted butter in the ladle, 
then the Vap4, and drip twice hot melted butter on it. The melted 
butter is ambrosia, the gold is also ambrosia. Therefore everything 
wished for (by the sacrificer) when throwing the melted butter and 
the gold (into the ladle), is attainable. Together with the melted 
butter (to be taken twice), and the gold, the VapS. oblation consists of 
five parts.’ 

Man is composed of five parts, viz. hairs, skin, flesh, bones, and 
marrow. The priest having (by the VapH oblation) made (the sacrificer; 
just such a man (composed of five parts), offers him in Agni, who is 
the womb of the gods. For Agni is the womb of the gods ; after 
having grown together in Agni’s womb with the (different other) oblations, 
he then goes up to heaven with a golden body. 

16. 

{On the Bepetition of (he Pratar-anuvaka, or Early Morning Prayer, 
on (he Day of the Soma Libation.) 

The Adhvaryu orders the Hotar to repeat the mantras appropriate 
for the gods who appear in the early morning. These gods are Agni, 
Usiis (dawn), and the Advins (twilight) ; they come, if each of them 
is addressed in mantras of seven different [104] metres.® They come 
on the caU. of him who has such knowledge. 

As Praj4pati, when he himself was (once) Hotar, was just about 
to repeat the PiAtar-anuv4ka, in the presence of both the Devas and Asu- 
ras, he first thought, he will repeat the Pratar-anuvaka for our benefit ; 
the latter believed, he will do so for us. He then repeated it for the 
Devas. Thence the Devas became masters of the Asuras. He who has 
such a knowledge becomes master of his enemy, adversary, and 

• The technical term fop this proceeding is upa-staraiiam. 

’ The two others are the Vapa itself and the hot melted butter dripped on it. 

" To each of these three deities are mantras in the following seven metros 
.addressed : 0/fyatri, Amtxtup, Trixtup, Brihati, Jagati and Pankti. 
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gainsayer. It is called Pratar-anuv4ka (morning prayer) ; for Praj^pati 
prayed it early in the morning. It is to he repeated in the dead of 
night.® For people follow in their sayings him, who possesses the 
whole speech, and the full Brahma, and who has obtained the leader- 
ship. 

Therefore, the Pr&tar-annvaka is to be repeated in the dead of 
night : for it must be repeated before people commence talking. 
Should he, however, repeat the Pr^tar-anuv^ka after people have 
commenced talking, he would make the Pr^tar-anuvaka (which should 
be the fir^ speech uttered in the morning) follow the speech of 
another. vSuch being contrary to its nature) it must be repeated in 
the dead of night. He should repeat it even before the voice of 
the cock is heard. ’ ^ For all the birds, including the cock, are the 
[105] mouth (the very end) of the goddess Nirriti (destruction, death.) 
If he thus repeats the Prfltar-anuvllka before the voice of the cock is heard, 
(he should do so considering) that we cannot utter the sacred words re- 
quired at a sacrifice, should others already (animals or men) have made 
their voices heard. Thence (to avoid this) the Pritar-anuv4ka shordd be 
repeated in the dead of night. Then verily the Adhvaryu should begin 
his ceremonies* * (by calling ont the Hotar to repeat the Pr&tar-anuvdka), 
and the Hotar then should repeat it. When the Adhvaryu begins his 
work (by ordering the Hotar to repeat), he begins with Speech, and the 
Hotar repeats (the Pr4tar-anuvaka) through Speech. Speech is Brahma. 
Thus every wish which might he attainable either by Speech or Brahma’* 
‘is attained. 

16 . 

Praj^pati being just about to repeat the Pratar-anuv4ka, when he 
was himself Hotar (at his own sacrifice), all the gods were in a state of 
anxious*expectation, as to who of them would he first mentioned. Praj§.- 
pati looked about (and, seeing the state of anxiety in which the gods were, 
thought), if I commence by addressing (the mantra) to one deity only, 

® This appears to be the meaning of : makati rdtrydh. Say. explains it rather 
artificially “as the great portion of the night following the day on which the animal 
sacrifice for Agm^omiya had been performed. 

The author alludes here to the relation of subjects to the king, and of pupils to 

their teacher. 

By sakuni only the cock is to be understood. The original form being kakuni^ 
we are reminded of the very word “cock,” ^Great importance is attached to this bird in 
the Zend-Avesta, where it is named paro-dars. 

The term used is, updkarotu 

13 say. understands here by speech the worldly common talk, by Brahma the sacred 
speech, the repetition of the mantras. 
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how will the other deities have a share (in such an invocation) ? He then 
saw (with his mental eyes) the verse : d.p6 remttr^ i,e., the wealthy waters 
(10, 30, 12). Apo, ie. waters, means all deities, and revatili (Tich) means 
also all deities. He thus commenced the Pr^tar-anuvaka by this verse, at 
which all the gods felt joy : (for each of them thought), he first has men- 
tioned me ; they all then felt [l06] joy when he was repeating the Prtor- 
anuv4ka. He who has such a knowledge (i.e., who commences his Pr^tar- 
anuvaka by the same verse), commences his Pratar-anuv^ka with a joint 
address to all the gods. 

The Devas were afraid of the Asuras robbing them of their early 
morning sacrifice (the Pr^tar-anuv4ka), for they (the Asuras) were so very 
strong and ’powerful. .But Indra said to them : “ Do not be afraid ! I shall 
strike them with the three-fold power of my morning thunderbolt.” 
He then repeated the verse mentioned (10, 30, 12). This verse is in three 
respects a thunderbolt, viz., it contains ‘‘ the destroying waters”^ ^ (apo nap- 
tryd\ it is in the Tristubh(Indra’s metre, and it contains speech” (it is 
recited with a loud voice). With this thunderbolt he struck and destroyed 
them. Thence the Devas became masters of the Asuras. He who has such 
a knowledge, becomes master of his enemy, adversary, and gainsayer. 

They say : he should be the Hotar who produces in this verse (when 
reciting it) the number containing all metres. This is the case, if it be 
repeated thrice. This is the production of the metres. 


17. 

He who wishes for long life, should repeat a hundred verses. For 
the (full) life of man is a hundred (yearsj ; he has (besides) a hundred 
powers, and a hundred senses.*® (By repeating one hundred verses) 
[107], the priest secures to the sacrificer his full age, his (mental and 
bodily) powers, and his senses. 

He who wishes for (performing successfully the subsequent great) 
sacrifices, should repeat 360 verses. For the year consists^ of 360 days ; 
such a year (is meant here). The year is Prajapati. Prajapati is the sac- 
rifice. The intelligent Hotar who recites 360 verses, turns (in this way) 
the sacrifice (regarded as a divine being, the mediator between gods and 
men) towards the sacrificer. 

In the Anukramanikfi, the deity of the song in which this yerso occurs, is callod 
Apo naptryah, 

Vdch has the power of destroying, under certain circumstances, the sacrificer. 

** According to , the number of ** a hundred ” for the sf'nses is to bo obtained, 
if the senses aro stated at ten, and if to each of them ten tubular vessels, in which they 
Miove, are ascribed. 
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He who wishes for children and cattle, should repeat 720 verses. For 
so many days and nights make a year (one of 360 days). Prajapati is the 
year. For, after he is produced {pi'djayamana), the whole universe is pro- 
duced {'pvajdyate)}^ He who has such a knowledge, obtains, if being born 
after Prajapati (by means of the sacrifice), children and cattle. 

If any one who is not recognized as a Brahman, or one who has a bad 
reputation on account of being charged with crimes, should bring a 
sacrifice, then 800 verses should be repeated. The Gayatr! consists of 
eight syllables (three times eight). The gods being of the nature of the 
Gayatri, removed the evil consequences of sin and crime. He who has 
such a knowledge, removes the evil consequences of sin and crime from 
himself by means of the Gayatri. 

He who wishes for heaven, should repeat a thousand verses. For the 
heavenly* world is at a distance of about 1,000 days’ travelling on horse- 
‘back from here (this earth). (To repeat a thousand verses, is done) for 
reaching the heavenly world everywhere. (He who then wishes) for 
acquisition of things to be enjoyed, and of communion (with the gods), 
should recite an unlimited number (of verses). For Prajapati is 
boundless. To Prajapati belongs the recitation which makes up the 
Pr^tar-anuvaka. Therein are all desires contained. When he repeats an 
unlimited number (it is done) to obtainiulfilment of all desires. He who 
has such a knowledge, obtains fulfilment of all wishes. 

Thence one should repeat an unlimited^® number (of verses). He 
repeats verses of seven (kinds of) metres for Agni , for there are seven 
worlds of the gods. He who has such a knowledge becomes snccessful 
in all of them. He repeats verses of seven (kinds of metres) for Usas ; 
for there are seven (kinds of) cattle^® in villages. He who has such a 
knowledge, obtains these seven (kinds of) cattle in the villages. 

He repeats seven (kinds of verses) for the Aj^vins ; for Speech spoke in 
seven (different tones). In as many tones (i.e., seven} then spoke Speech 
(in all made men). (These seven tones are made) for comprising the 
whole speech (the worldly talk and singing), the whole Brahma. He 
repeats verses for three deities ; for three worlds are three-fold. (This 
repetition therefore serves) for conquering (all) these worlds of the 
gods. 

” He is the creator. 

'8 As many as a Hotar can repeat from after midnight to sunrise. 

Such as goats, sheep, cows, horses, asses, camels, &c. As the seventh kind, Apastam- 
ba counts man. 

10 ■ 
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18 . 

They ask : how should the Pr^tar-aimv^ka be repeated ? It is to be 
repeated*'^ according to the metres (verses of the same metre to be put 
together). The metres are the limbs of Praj^pati. He who brings the 
sacrifice is Prajapati. For the benefit of the sacrificer, the several verses 
of the Pr^tar-anuvaka are to be recited pada (foot) by pada.*' For cattle 
[109] have four feet, (if he do so) he obtains cattle. He should repeat it by 
half verses. When he repeats it in this way, (then he does so for securing) 
a footing (to the sacrificer). Man has two legs, and animals have four. 
He thus places the two-legged sacrificer among the four-legged animals. 
Thence he should repeat the Prfitar-anuvaka only by half verses. 

They ask : the (metres of the) Pr^tar-anuv^ka being developed, 
how do they become then undeveloped ? The answer should be : if the 
Brihati metre is not moved from its centre. * 

Some deities have a share in the invocation offerings, others in the * 
Stomas (the chants of the Sama singers), others in the metrical verses) 
(chha'Ji das) repeated (by the Hotar). By means of the invocation offerings 
(dhutis), one makes pleased those deities who have a share in these offerings, 
and, by means of the chants and recitations, those also who have their 
Stoma s and metres. He who has such a knowledge, makes 
pleased and well-dis'p§644)0th.-paxjtie2 of deities (those who haVe their 
share in the invocation offerings, and those who have theirs in the Stomas 
and metres). 

[IIO] There are thirty-three gods who drink Soma and thirty- three 
who do not drink Soma. 

The Soma-drinking gods are : eight Vasns, eleven Rudras, twelve 

That is to say : he should take together all the versos in the G^yatri, or in ihe 
Tri. tubh or other metres, without mixing thorn. 

*3^ There are in most cases four. 

Tho four feet of animals are indicated by tho division of each verse into four padas, 
and the two legs of the sacrificer by the stopping of the voice after tho repetition of each 
half verse. 

2* AsV, /i?r. Shtr. 4,13 The regular order of metres which commences by O^yatri 
and goes on by Usnih, Anu^tubh, &c., based on the increase by four syllaldes of each 
subsequent metre, is not kept in the Pr5.tar-annv^ka. ’G'-;riih is here not second, but fifth ; 
Anut^tubh is second Tho expression vijiWia means, one metro being produced by an 
increase of tho number of syllables out of the preceding nud-re. This increase in the 
Pr^tar-anuvdka goes as far as tho fourth mentre, the ^Iriiiati, w'hich is the centre ; 
then the turn from the lower number to the higher commences again. The first 
turn is G&yatri, Anu^tubh, Tri^tiibh, and Brihati-; the second Usnih, Jagati, and 
Paiikti. -There being after the Brihati a return to lower numbers, tho development is 
stopped : thenen the Pratar anuvaka ifs- avyulha also. 
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Aclityas, Praj^pati and Vasat-k&ra. • d'he not-Soma- drinking gods are : 
eleven Prayajas,“* eleven Anuy&jas/° and eleven Upayajas.’"' They 
[111] have their share in the sacrificial animal. With Soma, he pleases 
the Soma- drinking deities ; with the animal, those who do not drjnk Soma. 
Thus, he who has such a knowledge, makes both parties pleased and well- 
disposed. 


These are the eleven verses of the Apri hymns, see 2, 4. 

At the animal sacrifice, there are eleven Anuy^jas required. This is briefly stated 
in As'v. Sr. Sfltras4, 6, where, however, in addition to those occurring at a previous 
sacrifice (Chflturmflsya Isti), only two are mentioned ; and on refero K5e to the rules on 
the Ch^turmflsya Isti (2, 16), we find also, in addition to three which are supposed to be 
already known, only six mentioned. The three primitive ones arc then to be found in the 
rules on the Darsa pfirnima-istis (1, 8). The formula is for all Anuyfijas the same First 
comes the name of the respective deity in the nominative, then follow the words : vastivane 
vasudheyasya vein (or zjHd'in, or vyantu). The first Anuyflja, which is addressed to the 
darhis, or sacrificial seat, runs for instance, as follows : 

i e, ‘‘ may the divine sacrificial seat, O giver of wealth (Agni) I taste of the wealth (food) 
which is to be put by.” The latter expression refers to the remainder of the sacrificial 
food which had been eaten by the priests and the sacrificer Just before the offering of the 
Anuydjas. The gods are to have a share in the food already eaten. Food (is regarded as 
the wealth to be put by ; for it serves for the acquisition of vigour and strength. The 
term msu is frequently used with reference to food at the time of eating the remainder 
of the sacrifice. See 2, 27. The order of the Anuyfljahjelties at the animal sacrifice is« 
thefoHowing: (1) devir dvdrah (the gates)ri:2) u^asa-nakva (dawn and night), (3) devi 
jQ^tri (satiation), (4) urj and dhuii (vigour and oblation), (5) daivyd hotdrd fthe two divine 
Hotars, i.c., the fir© on earth and that in the sky), (6) tisro demr (the three deities : 
Jld, Sarasvati, and Bhdrath see 2, 5), (7) barhis, (8) nardsa^msa (see 2, 6)', (9> vanaspati, 
(10) harliir varitindm (the stalks of kusa grass, thrown in water jars, (11) Agni Svi^tahHt, 

The Upaydjas, or supplementary offerings, accompany the Anuyflfas. At the same 
time that the Hotar is repeating the Anuyaja mantras, and the Adhvaryu is throwing at 
the end of each an oblation into the fire, the Pratiprasth^tar, who is the constant assistant 
of the Adhvaryu, offers eleven pieces of the guts- of the slaughtered amimal, and 
accompanies his offerings with eleven Yajusmantras (see them in the Vdjasaneya 
Samhit4 e, 21 , andTaittriiyaSamh, 1, 3, It). All conclude with : svdM, On comparing 
their text in the Yfljasaneya S., with that in the Taittiriya S., we find' some differences 
in the order of these mantras. The deities are the same. They are according to the Taitfc 
the following ones : (1) Ocean, (2*) Air, (3) Savitar, (4) Bay and flight, (&) Mitrivaruna, 
(6) 5^oma, (7>the Saorifi<3e, (8) the Metres, (9) Heaven and Barth, (1(>> the Divine Clouds 
(naWias, invoked for giving rain according to S^yana’s commentary on the Taitt. S, vol. i. 
p. 660, ed. Cowell), (It) Agni Yai^vflnara. The Hotar has nothing to do vnth the TJpayS jas. 
All is performed by the Pratiprasth^tar. We find the whole ceremony minutely described 
in the Hiranyakesl-sWuta-Sfltras (4, 16, 17). The charcoals for kindling the fire for these 
offerings are taken from the fire which is on the place where the animat is slaughtered. 
These charcoals are (as I am orally informed) put on the so-called Dhisnya,^ or small 
fire-place behind which the Hotar is sitting, and which is between the Agnidhra and 
Marjali fires.^ On the same place the tail of the animal, the principal part of which 
belongs to the “ wives of gods, ” is sacrificed. 



He concludes with the verse i^oihdd u^d rusatpdmr (5, 75, 9), ie,, 
aurora appeared with the roaring cattle. 

They ash : if he repeats three liturgies (kratusf ^ addressed to Agni, 
TJs^s, and the As^vins, how can his concluding (the whole liturgy) with 
one verse only be accounted for ? (The answer is ;) all three deities are 
contained (in this verse). (The first pada :) aurora appeared with the 
roaring cattle,*' is appropriate to Usas. (The second pada:) “Agniis 
put in at the proper time, " belongs to Agni. (The second half verse :) 

0, ye mighty (brothers !), your immortal carriage is yoked, hear my sweet 
voice !" belongs to the Asivins. , When he thus concludes with (this) one 
verse, then all three liturgies have their place in it. 


[112] THIRD CHAPTER. 

{The Apo l^aptfiyam Oeremony, The Updmsu and Antarydma Oblations. 
The Hotar has no share in the Bahii^pavamdna Meal, The Libation for 
Mitrd-Varum to be mixed with milk. On the Purodahs belonging 
to the Libations. B.amqpahkti, Aksara-pafikti. PJardsaThsa'pafikti, 
Savana-pafikti). 

m 

[Story of the ^ddra Ri^i Kava^a'^). 

The Ri§is, when onceTiolSihg^ sacrificial session on (the banks of) 
the Sarasvati, expelled Kavasa, the (113) son of Ilfisa, from (their) Soma 

” This term denotes the parts of the Prdtar’anuvfika which introduces the Soma 
sacrifice. 

^ In the Kausxtaki Braiimanam (l2, 3), the story of Kavasa is reported in the 
following way 

aiift i ^ tn I 5t 

w ewT ffit f i 4 ^ 

Id ^THT d ff I si: d 

I d sdd it 

ie., the Risis, called the “middle ones” (Gritsaraada, Visvtoitra, Vamadcva, Atri, 
Bharadvfija, Vasistha, see Asv. Grihya Sfitras, 8, 4), hold once a sacrificial session on 
the Sarasvati. Amongst them there sat Kavasa. These (Risis) reproached him (that 
he had com© among them) saying : “ Thou art the son of a slave girl, wo shall neither eat 
nor drink with thee.” Having become angry, ho ran to the b’arasvati, and obiaiiied her 
favour by means of this hymn (pra devutrd bmhmane). She followed him. These Kisis 
then thought that he was guiltless. Turning to him, they said, “Ri«i I adoration be to 
thee, do us no harm I thou art the most excellent among ns, for she (SarasvaiT) follows 
thee.” They made him the manager of the sacrifice, and thus appeased his wrath. This 
is the importance of Kavasa, and he it was who made that hymn known. 

The occasion on which Kavasa had this hymn revealed to him, is thus related in 
the Kau§itaki Brahm. (12, 1) : — 
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sacrifice (saying) : How should the son oi a slave-girl, a gamester, who is 
no Brahman, remain among us and become initiated (into all sacrificial 
rites) ? They turned him out (of the place) into a desert, saying, that 
he should die by thirst, and not drink the water of the Sarasvati. After 
having been driven (from this place), into a desert, he, being vexed by 
thirst, saw (the mantra called) Apo naptriyam : pra devatrd hrahmane 
gdtur etu, &c., i.e., may there be a way leading to the gods for the Brahman 
(may he be received among them). By this means he obtained the favoim 
of the waters. They went out (of their house) to (meet) him. Sarasvati 
surrounded him on all sides. Therefore that place is called Parisdraka 
(from enam-kava^am-paidsasdra), ±\s Sarasvati had surrounded him on 
all sides, the Risis said, the gods know him ; let us call him back. All 
consented, and called him back. After having called him back, they 
made Apo naptriyam, by repeating : pra devatrd hrahmane (10, 30) ; by 
its means they obtained the favour of the waters and of the gods. He 
who, having this knowledge, makes the Apo naptriyam,* , obtains the 
favour of the waters and the gods, and conquers the highest world (the 
heavenly-world). 

[114] He should repeat it without stopping. (If he do so) the god 
of rain (Parjanya) will bless his children with incessant rain. Should he 
stop at regular intervals, when repeating (the hymn, as usual), then the 
rain-god would keep away in the clouds the rain from his children. 
Thence it is to be repeated without stopping. If he repeats thrice the 
first verse of this (hymn) without stopping, in this manner the whole (of 
the hymn) becomes repeated without stopping.® 

20 . 

{The Ceremony of Mixing the Vasativari and Ekadhand Waters.) 

After having repeated these (first) nine verses (of the hymn, 10, 30) in 
the same order as they follow (one another in the Samhita), he repeats the 

^ w i s 

II 

Of old the Raksas, the disturbers of the sacrifice, guarded the waters on the bathing 
places. Some persons had come to the waters. Thereupon the Raktas killed them all. 
Kavasa then saw this hymn which comprises fifteen verses: pra devatrd* He then 
repeated it, and by means of it turned the Raksas from the bathing places, and killed 
them. 

* The priests take water from a river, putting it in an earthen vessel. This water 
serves for squeezing the Soma 3uiC0. 

* He has to repeat only the first verse thriee without stopping, whilst all remaining 
verses of the hymn may be repeated in the usual manner. For, the repetition of the first 
holds good for the whole remaining part. 
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(Ilth verse), hinotA no adhvararh.&o , as the tenth, and (after it, he adds the 
10th : J dvarvrUaUr, when the waters* filled (in jars) by the Bkadhanins are 
[115] tt^rned away (from the river or tank whence they have been taken 
to the sacrificial compound). When they are seen (by the Hotar), he 
repeats : 'prati yad dpS adTuram (10, 30, 13). When the waters approach 
(the Ohatvala), then he repeats the verse : ddhenavah payasd (5, 43). 
When the (Vasattvari and Ekadhana) waters are joined together (in the 
Chamasas of the Hotar and Maitravaruna), then the Hotar repeats : sam 
anyd yanti (2, 35, 3). 

(To illustrate the origin of this rite, the following story is related. > 

Both kinds of waters, those called Fasat^raH, which were brought 
the day previous (to the Soma feast), and those called Ekadhands, which 
were brought on the very morning (of the Soma feast), were once jealous 
of one another^ as to which should first carry up the sacrifice. Bhfigu, 
becoming aware of their jealousy, bade them to be quiet, with the verse : 
sam anyd yanti, &c. He restored peace among them. The waters of him 
who, having such a knowledge, restores peace among them (in this 
manner) will carry his sacrifice. 

[116] When (both kinds of waters) the VasaUmris and the 
Ekadhands are poured together in the Chamasa of the Hotar, he repeats t 
dpo na devir upaya nti (1, 83, 2). Then the Hotar asks the Adhva ryu : 

* I • subjoin, here a more detailed description of the ApO naptnyam ceremony, 
or the joining of the water jugs. My statements are taken from a 8oma prayoga 
(a manual of the Adhvaryu priests), the Hiranyakesi Srduta Sdtras, and oral infor- 
mation. After the Hotar has finished the Prfitar-anuvAka, the Adhvaryu addresses 
to him the words : “ Ask for {i§ya) the waters, " to which the Hotar answers : “ Apd 
naptriya” (calling upon them). The Adhvaryu continues his orders (before the Hotar 
can answer) : Ohamasa-adhvaryu of the Maitrfivaruna' come hither 1 ye Ekadhanins 
(bringer of the Bkadhanfl waters) cornel Nestar bring the wife (of the sacriflcer) I 
Agnid (Agnidhra), turn the Chamasa (Soma cup) of the Hotar and the vasatwari waters 
towards one another in the Ohdtvdla (a hole, for making ablutions) f The Ohamaaa- 
adhvaryu of the Maitrfivaruua then brings a Chamasa. The Ekadhanins, z.e., those 
who carry the so-called Ekadhan^ waters, then come with three jugs for the 
cfcadkand, that the Adhvaryu should first throw one stalk (ekadhana) into the jag, and 
thus consecrate it. Thence these waters are called eJcadhan&s, The Nestar brings 
the wife who holds a jug in her hand. After all have come, the Adhvaryu throws one 
stalk of kusa grass into the waters, and after having repeated the mantra, devir dpah,. 
he puts four sruvafuls of ghee on the stalk, and sacrifices it. The Adhvaryu brings the 
Chamasa of the Hotar and that of the Maitr&varana, in which the Ekadhanfi waters are, 
into mutual contact, and puts the Vasativari 'ti^afcer jug near it. He pours water from 
it into the Chamasa of the Hotar, and leads it into that of the Maitrdvaruna, and again 
from that of the Maitrdvaruna into that of the Hotar, When the waters poured by the 
Adhvaryu from this jug come near the Hotar, the latter asks the Adhvaryu thrice, 
adhvaryo aver apd — Hast thou brought the waters, Adhvaryu ? Instead of this formula, 
we find in the Kau.^itaki Br, (12, 1,) *5?^^ ^ which means exactly the same. 
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Hast tliou obtained tbe waters ? For the waters are the sacrifice. (The 
question therefore means :) Hast thon obtained^ the sacrifice ? The 
Advharyu answers : These (waters) are completely obtained, ® This means : 
see these waters, 

(The Ho tar now addresses to the Adhvaryu the following words ;) 

With these waters yon will squeeze, O Adhvaryu, for Indra, the Soma, 
the honey-like, the rain-giving, the inevitably-successfnl-making ^ at 
the end, after having included so many ceremonies (from the first 
to" the last) ; (you will squeeze) for him (Indra), who is joined by the 
Vasus, Rudras, Adityas, Ribhus, who has power, who has food, who 
is joined by Brihaspati, and by all gods ; (you will squeeze the Soma) 
of which Indra (formerly) drank, slew his enemies, and overcame his 
adversaries. Om!” (After having spoken these words) the Hotar 
rises from his seat (to show his respect). Respect is to be paid to 
the waters by rising, just as people rise to salute a distinguished 
[ 117 ] person who is coming near. Thence the waters are to be 

saluted by rising from the seat, and turning towards them. For, in the 
same manner, people salute a distinguished man. Therefore the Hotar 
must go behind the waters for saluting them. For, the Hotar, even if 
another one brings the sacrifilce, has (in this way) the power of earning 
fame. Therefore the repeater (of the mantra) should go behind them. 
When going behind them, he repeats: amhayo yanty adhvahhij^ (1, 23, 16), 
i.6., the waters which are the friends of the sacrificers come on (various) 
ways mixing their (own) liquid with honey. (Iii the word madhu, honey, 
there is an allusion to Soma.) If a man, who has not tasted (formerly) the 
Soma juice, should wish to earn fame (he ought to repeat this verse). If 
he wishes for beauty, or for the acquirement of sacred knowledge (Brahma 
splendour), he should repeat the verse, amur ya upa surye (1, 23, 17). If 
he wishes for cattle, he should repeat, apo devir upahvaye (1, 23, 18). 

‘ Th.© word ctvcfj in tli© forniTila us©d Iby tli© Hotar, is lisr© ©xplainod by avidcihf 
thou hast obtained. 

^ In the original, Utem anannamur. Th© formulas appear to be very ancient. 
A7iani§R7mir is an imperfect of th© intensive of the root 7 mm. In the Kaubitaki 
Brdhmapam stands the same formula. 

* Tivrdntam. The word, tivva^ “ pungent, is here, no doubt, used in a figurative 
sense, as Sdy. explains It. It means a thing that.is ultimately to the point, that hits at 
its aim, just as th© sting of an insect. Sdy.^s explanation is, on the whole, certainly 
correct. That this is the true meaning, is corroborated by th© following word, hahura- 
madhyam, i.e., which has much (i.e., many ceremonies) between the commencement and end. 
Both expressions seem to belong together, forming a sort of proverbial phrase, the 
import of which is that, notwithstanding the many ceremonies, the fruit of the Soma 
sacrifice is not lost, but ultimately sure. 
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Should he, when repeating all these verses, go behind (the waters\ he 
would obtain fulfilment of (all) these wishes. He who knows this, obtains 
these wishes. 

When the VasativaH, and Bl-adhands are being put (on the Vedi), 
then he repeats, imd agman revatir jiva dhanya (10, 30, 14) j and with the 
verse, dgmann ayah (10, 30, 15), he concludes when they are (actually) 
put (on the Vedi). 

21 . 

{The Libations from the Updrhiu and Antarydma Oralias. 

The Haling in and out of the Air by the Hotar). 

The Pr§tar-Anuvaka is the head of the sacrifice (Soma sacrifice). 

The Uparhilu and AntaryS,ma [US] Grahas®) are the air in- 
haled {-prana) and the air exhaled {apdno?). Speech is the weapon. 
Therefore, the Hotar should not make his voice heard before the 
libations from the Updrhiiu and Antaryama grahas are poured (into 
the fire). Should the Hotar make his voice heard before these two have 

^Updmhi and Antarydma are names of vessels' from which, the two first Soma libations 
are poured into the Ahavaniya fire, as soon as the Juice is obtained by squeezing. 
Both libations which precede those from the other Soma vessels (AindravAyava, &c.) 
poured into the fire of the Uttard Vedi, aro not accompanied with mantras recited by the 
Hotar, as all other libations aro, bub they are performed by the Adhvar,vu, whilst the 
Hotar is drawing in his breath, or haling out the air which was breathed in. V?hen 
doing the first, the libation from tlio TJp&msu graha is poured into the fire ; when doing 
the latter, that from the Antarydma graha is given* The Adhvaryu repeats some sacri- 
ficial formulas (see the Taitbiriya Samhita 1, 4, 2, 3), whilst tho Hotar mutters only the 
two formulas (the technical name of such formulas repeated by the Hotar is nigada) which 
aro mentioned here (2, 21 ), and also in the A^v. b'r. Sfitras (5, 2). 

In the books belonging to the Tajurvfjda, we meet tho terms iipdfniu graha and 
upamiu pa bra, and likewise antaryfima graha, and antarydma pdtrn. These terras require 
some explanation! The p&bra is a vessel, resembling a large wooden jar with but a very 
slight cavity on the top, in which the Soma Juice is filled. The graha is a small cup, 
like a saucer, made of earth, and put over the cavity of the Soma vessel, iu order to 
cover the precious ” Juice. ThO/ bottom of it is first pat in water, and a gold leaf placed 
beneath it. There are as many grahas as there are pfitras ; they belong together just as 
cup and saucer, and are regarded as inseparable. The word graha is, however, taken 
often iu the sense of the whole, meaning both graha and pair a* On the dificrent n^es of 
the grahas required at the three groat libations, see the Qrahakdndam the featap, 
Brdhra. 4, and the commentary on the Taitfciriya Samhit^ (vol. i. p. 69B-693 od. Cowell). 

I am in pos^es.sion of several grahas and pdtras. 

®At the end of the Prdtai?^anuvaka, the Hotar must, after having repeated with a 
low voice the mantra, prdnam yachhciy &c., draw in the breath as strongly as he can. 
Then ho repeats with a low voice, apdnam yachha, &c., and, after having finished, he 
exhales the air (through the nose) as strongly as he can. He repeats with a low voice, 
vydndya, &c , and when touching the stone by which the Soma for tho Hp^msu graha is 
squeezed, ho is allowed to speak aloud. (Oral information). 
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£ 119 ] been poured into the fire, then he would carry ofi the vital airs of 
the sacrificer by means of the speech, which is a weapon. For (if he do 
so) some one should say to the Hotar (afterwards), that he has made the 
vital airs of the sacrificer go off, (and he, the Hotar) would lose his life.^® 
It happens always thus. Thence the Hotar should not make his voice 
heard, before the. libations from the Upaihj^u and Antaryama grahas are 
poured into the fire. He should, when the libation from the Upimsiu 
graha is given, mutter the words ; Keep in the air inhaled ! Sv^h^ !"{I emit) 
thee, O speech of good call for pleasing the sun (which is thy presiding 
deity).’’ He should then draw in the air, and say (with a low voice) : ** 0 
breath, who goest in (my body), keep in (my body) the breath 1” He should, 
when the libation from the Antaryama graha is given, mutter the words : 
“Keep in the air exhaled ! SvaM ! (I emit) thee, 0 speech of good call 
for pleasing the sun.” (After having spoken these words) he should hale 
out the air, and say, “ 0 air, haled out, keep this very air (which is to be 
haled out, in my body).” By the words “ (I emit) thee (0 speech!) for 
the air, circulating (in my body),” he then touches^ ^ the stone used to 
squeeze the Soma juice for the Up^m^u graha, and makes his voice heard. 
This stone to squeeze the Soma juice for the Up^ihs^u graha is the soul. 
The Hotar, after having put (thus) the vital airs in his own self, emits his - 
voice, and attains his full age (100 years). Likewise, does he who hasBuch 
a knowledge. 

22 . 

[ 120 ] (The Hotar has no share in the Bahis-pavamdna Meal. The Soma 
Libation for Mitra-Varuna to he mixed with Milh\ 

(After the libations from the Upams^u and Antaryama have been 
poured into the fire, the Soma squeezed, and poured into the different 
vessels — grahas — such as Aindavayava, Sec., which are then kept in readi- 
ness for making the libations, five of the priests : Adhvaryu, Prastotar, 
Pratihartar, Udg§;tar, and Brahma, one holding the hand of the other 
— samanvdrabdha — walk in the direction of the Ghdtvdla, and ultimately 
take their seats for performing - the ceremony of the Stotra, i e., chanting 
a saefed verse — a Sdman. Now the question is, whether the Hotar ia 
allowed to walk or not at the same time that the other priests just 
mentioned do so.) 

At that (occasion, when the priests walk) they (the theologians) ask, 
whether he (the Hotar) ought to walk or not (together with the others). 

That is to say, some one might charge him afterwards with having murdered the 
sacrificer. 

Not struck against another, as is done when the Soma juice is being squeezed. 


11 
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Some say, he ought to walk; for this meal' • in houour of the Bo/uj* 
pavamdna-stotra^^ (which is about to be performed by the 

Sama singers) is enjoyed equally by both gods and men ; hence (both 
gods and men) participate in it. But those who say so are not to 
be attended to. Should he walk (along with the Sama singers), then 
he would make the Rik (which is repeated by the Ho tar) follow 
the ■ Saman. (If any one should see him do so) he at that occasion 
should tell him : “ The Hotar here has been behind the Sama singers 
and ceded his fame to the Udgatar ; he has fallen from his place 
and will (in future) also fall from it.” So it always happens to the 
Hotar (who walks after the Sama singers).'* Therefore he ought to 
remain where he is sitting, and repeat the following Anumantram '• 
verse ; “ which.Soma draught here at the sacrifice, placed on the sacred 
grass, on the altar, belongs to the gods, of this we also enjoy a share.” 

, Thus the soul of the Hotar is not excluded from that Soma draught 
(which is drunk by the Sama singers after the Bahis-pavamana Saman is 
over). Then (after having repeated the mantra mentioned) he ought 
to repeat : “ Thou art the mouth (of the sacrifice) ; might I become the 
[122] mouth (first among my people) also ! For the Bahis-pavamana 

« Thus I translate bhak^a. It refers to the eating of Charu or boiled rice by the Sama 
singers before they chant. The Hotars are excluded from it. 

This stotra oonsist<3 of nine richas commencing with: upasmdi gdyatanarah, which all 
arefonnd together in the Sdmaiieddrclii&amii. 1-9. All nine richas are solemnly chanted 
by the three Sama singers, Pmstotavy Udgatar^ and Pmtihnrtar, Each of these verses is 
for the purpose of chanting, divided into four parts : Prasidva, i.e., prelude, the first being 
preceded by hum, to be sung by the Prastotar; Udgitha, th& principal part of the Sdraan, 
preceded by om, to be chanted by the Edg&tar ; the Pmtihdj-ay i.e„ response introduced by 
hum, to be chanted by the Pratihartar, and the Nidhana, i.e., finale, to be sung by all three. 
To give the student an idea of this division, I here subjoin the second of these richa$ in the 
S&ma form, distinguishing its four parts : — 

Pmstdm : ^ it 

Vdgttha': II 

Pratihdra ; | II 

hidhana : 

The Nidhanasy i e., finals, are for the nine PavamAna-stotra verses, the following ones: 
Hrar, ^133; ggi:, and ’sgnjitoi the four last verses). 

The Rik is regarded as a solid foundation on which the SAman is put* See the 
passage in the Chaudogya-Upanisad (I, 6, 1), here quoted by SAyana : “ The Rik is the 
earth, the SAman Agui ; just as (the fire is put) on the earth, the SAman is placed 
over the Rik (as its foundation) ; thence the SAman is sung placed over the Rik.” This 
means, before the singers can sing the SAman. the Rik which serves for this purpose, 
is first to be repeated in the form in which it is in Rigveda. This is generally done. 
See, besides, Ait. Br. S', ?3. 

* This is the repetition, with a low voice, of a verse or formula, by the Hotar, after 
a ceremony is over. 



83 


draught is the very mouth of the sacrifice (sacrificial person ageh” He 
who has such a knowledge, becomes the mouth of his own people, the 
chief among his own people. 

An Asura woman, Dirghajihvi (long-tongued), licked the morning 
libation of the gods. It (consequently) became inebriating everywhere. 
The gods wished to remedy this, and said to Mitra and Varuna : 
“Ye two ought to take off this (the inebriating quality from the Soma)/^ 
They said : “ Yes, but let us choose a boon from you.” The god said : 
Choose ! They chose at the morninglibation curd of milk whey (payasyd) 
in milk. This is their everlasting share ; that is, the boon chosen by 
them. What had been made by her (the Asura woman) inebriating, that 
was made good (again) by the curd ; for both Mitra and Varuna removed, 
through this curd, the inebriating quality, as it were (from the Soma 
Juice). 

{PuTodasa Offerings for the Libations.) i 

The libations (sarandni) of the gods did not hold (they were about 
falling down). The gods saw the rice cakes (Piiroddsas). They portioned 
them out for each libation, that they should hold together the libations. 
Thence their libations were held together. When, therefore (at the 
libations) rice cakes are portioned [123] out for holding together the 
libations, the libations offered by the sacrificers are then (really) held 
together. The gods made these riee cakes before (the Soma offering}. 
Thence it is called puroddsa (from puro, before). 

About this they say : for each libatian one ought tc portion out rice 
cakes, one of eight potsherds (a ball put on eight kap^las) at the morning,, 
one of eleven potsherds at midday, and one of twelve at the evening,, liba- 
tion. For the form of the libations is defined by the metres. But this? 

** The translation of this sentence oflers some difficulty. I follow here S%ana, 
who refers the one asydi to Dzrghajihvi, the other to payaiyd. We have* her© an ailir- 
sion to mixing the Soma with sour milk {dadhyasih), in order to make- it less inehriafcing. 
The curds put in it, are Mitra ‘jsr and Yaruna’s everlasting share. By the story which ia 
here told, the author tries to account for the fact, that the libation for Mitra-Yaruna 
is mixed with curds of milk whey. At present, the Soma is not generally mixed with 
sour milk. A large quantity of water is taken, in order to weaken its- strength. 

That is to- say, at the morning libation &dyatn, each pada of which consists of 
eight syllables, is the leading metre, whilst at the midday libation Trt^Uibh (with four 
padas, each of eleven syllables), and at the evening Kbation Jagati (with four padas, 
each of twelve syllables), are the leading- metres. Therefore, some sacrificial priests were 
of opinion that, in accordance with the number of syllables of the leading metro of each- 
libation, the number of kapdlas (potsherds) should be eight at the morning, eleven at the* 
-midday^ and twelve at the evening, libtaion. 




(opinion) is not to be attended to For all the rice calces, which are por- 
tioned out for each libation, are Indra’s. Thence they ought to be put 
(at all three libations) on eleven potsherds only. ^ ® 

About this they say : one ought to eat of such a portion of a rice 
cake which is not besmeared with melted butter, in order to protect the 
Soma draught. For Indra slew with^ melted butter as his thunderbolt 
Vritra. But this (opinion) is not to be attended to. For the offering 
(besmeared with butter) is a liquid sprinkled (into the fire), and the Soma 
draught is such a liquid sprinkled (into the fire). (Both — Ghee and Soma — 
being thus of the same nature) the sacrificer [ 124 ] should eat of any part ' 
of the offering (whether besmeared with ghee or not). 

These offerings, mz,, melted butter, fried grains of barley {dhdndl})^ 
harambha, parivdpa^ puroddm, and payasyd, ” come by themselves to 
the sacrificers from every direction. To him who has such a knowledge 
come these (offerings) by themselves. 

24 . 

{Havi^-pafikti. Akqara-2)afilcti, Nardsathsa-pafikti. 

Savana-ioafihti,) 

He who knows the offering consisting of five parts prospers by means 
of this offering, The offering consisting of five parts {havi^-panhii) 
comprises (the following five things) : fried grains of barley, Icaramhha^ 
'parirdpay puroddsa, and payasyd. 

He who knows the Aksara-pafilcti sacrifice (offering of five sylla- 
bles), prospers by means of this very sacrifice. The Aksara-pai!ikti com- 
prises (the following five syllables) : mat, pad, vag, He, who has 

such a knowledge, prospers by the sacrifice consisting of five syllables. 

He who knows the Nardsamsa-pankti ** sacrifice [ 125 ], prospers by 

The reason is that Iiuira’s metre, Tri§tubh, consists of eleven syllables. 

The Soma is not to be brought into contact with anything that is supposed to have 
been an instrument of murder, as in this case the melted butter was. 

This is a kind of pap, prepared of curds and barley Juice (safctu) by kneading both 
together. Instead of curdSi slightly melted butter (safpis) might bo taken. See KS;ty&- 
yana Srduta Sdtra. 9, 1, 17. 

This is another kind of pap, prepared of fried grains and barley Juice. 

See 2, 22. p. 122. 

23 These five syllables are to be muttered by the Hotar when making /apa (the utter- 
ing of mantras with a low inaudible voice), after the havi^-panhbi is over. They, no 
doubt, correspond to the five parts of the huvi^-pankti offering. 

This means : the assemblage of five Naraburhsas. Nardiarhsa is, as is well- 
known, a name of Agni, and of some other gods, identical with the iSdiryo-rnnha of the 
Zend-Avesta (see Haug’s “ Essays on the Sacred Language, Writings, and Keligion of 
the Parsees,'^ p, 232). According to the explanation given by S^yana, who follows 
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means of it. For two Naraj^aihsa offerings belong to the morning, 
two to the midday, and one to the evening, libation. This is the 
Naras^amsa-pafifeti sacrifice. He who has such a knowledge prospers by 
it. 

He who knows the Savana-pankti sacrifice, prospers by it. This 
Savana-panhti sacrifice consists of the animal which is sacrificed the 
day previous to the Soma feast (pa$ur upavasathe), the three libations 
(savandni), and the animal to be sacrificed after the Soma feast is over 
(pasur anilhandhyah). This is the Savana-pahkti sacrifice. He who 
has such a knowledge j^rospers by means of the Bavana-pafikti sacrifice. 

The Yajy ^-mantra for the Jiavis-pafikti is : ‘‘May Indra^ with his 

two yellow horses, eat the fried grains (first part of the havi^~pafikti\ 
“ with Pilsan, the haramhha ; may the parimpa (be enjoyed) by 
** Sarasmti and BJidrati, and the cake (apitpa-puroddsa) by Indra !” 
The two yellow horses (hari) of Indra are the Rik and Saman. Pd^an 
(the guardian of flocks, the divine herdsman) is cattle, vand karamhhd is 
food.®* As to the words : sarasvati-vdn and bhdrativan, SarasvaU is speech, 
[126] and Bhdrata (bearer) means vital air. Parimpa is food, and 
apdpa is sharpness of senses. 

(By repeating this Y^jy^-mantra) the Hotar makes the sacrificer 
join those deities, assume the same form, and occupy the same place 
with them. He (the Hotar) who has such a knowledge becomes (also) 
joined to the best beings and obtains the highest bliss. 

The Y4jya-mantra for the Svistakfit of the Puroddsa offering at 
each libation is “ Agni, eat the offering.”®^ 

one of the masters (Acharyas), the word ISardsamsa, Ic., helonging to Nardsaihsa, means 
the Soma cups {cTiamasa), after one has drunk out of them, sprinkled water over them, 
and put them down. For, in this condition, they belong to Nardsamsa, At the morning 
and midday libations, the Soma cups (chamasa) are filled twice each time, and at the 
evening libation only once. Thus the Soma cups become during the day of libations five 
times Nardsamsas, This is the Nardsamsa-paiikti sacrifice. 

It is not in the Samhita. As it stands here, it appears to have been taken from 
another 8dkhd. For, whilst we found above, five parts of the havis-pahkti mentioned, 
here in this mantra we have only four, the payasyd being omitted. 

” According to Sayana, the meaning of the latter sentence is : Pusan is called by 
this name from his feeding (pus) the cattle, and haramblia is called food from being 
itself the nourishment. 

’’ The Kausitaki Br^hraanam (13, 3) furnishes us with a fuller report on the origin 
of the Svistakrit formula required for the Porodasa offerings which accompany the Soma 
libations. It is as follows 

f^fr- 
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[127] By repeating this mantra, Avatsdra fan ancient Risi) 
obtained Agni’s favour and conquered the highest world. The Rame 
happens to him who has such a knowledge, and who knowing it has 
this havif-pankti offered (i.e.y the sacrificer), or repeats the Y^jy^-mantra 
belonging to it (i.e., the Hotar). 


FOURTH CHAPTER. 

{The Dvidevo.tya Graha Libations^ i.e., the Libations poured from the 
Aindravdyava, Maitrdvaruuci, and Asoina Grahas. l^ituydjas. The 
Silent Praise). 

25 . 

{Story of a Pace run by the Gods for obtaining the right to drink first 
from a Soma Libation. The Aindravdyava Graha. Explanation of a 
certain custom with the Bhdratas). 

The gods could not agree as to who of them should first taste the 
Soma juice. They (all) wished for it, (each saying) ‘‘Might I drink 
first, might I drink first. They came (at length) to an understanding- 
They said: “Well, let us run a race.^ He of us who will be victor, 
shall first taste the Soma juice.” So they did. Among all those who 
ran the race, Vdyu first arrived at the goal ; next Indra ; next Mitra 
and Varuna^ then the Asvins. Indra thinking he would be beforehand 

with Vayu, (ran as fast as he could [128] and) fell down close to him. He 
#*■ 

ib 4 l 

i grrf^ «irrrf% 

*j5i^ ?r 

flwnspj «?(; I 

i.e., The Hotar uses, as Y^jyS, of the Svi^talcrit Differing of the Puroddsa which accom- 
panies the libations, the formula : Agni, eat the offering 

^ (On the origin of this formula, the following is reported :) Avatsara, the son of 
Pras'ravaiia, was (once) the Hotar of the gods. In that abode of light, Death (one of 
the gods) attached himself to him ; for Agni is Death. Ho pleased Agni with an oflering,. 
repeating : ** Agni, eat of the offering,” and was released. 

(There is another story reported on the origin of this formula, which runs as 
follows : ~) 

The gods went by means of their innate light and splendour to the celestial world. 
In that abode of light. Death attached himself to them Agni is Death. They pleased 
Agni with an offering, repeating “ Agni, eat the offering,” and were released. 

This formula (haviv ague vthi) consists of six syllables ; the soul consists of six 
parts,-— is six-fold. Thus the sacrihcer redeems (by means of this formula) through a 
soul (represented by this formula) his own soul, and clears off his debts. This is the 
mantra of Avatsdra, the son of Prasravatia. ' 

The expression in the original is ; tfjim uydma. See 4, 7. 
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then said, We both bave (arrived at the goal) together ; let both of 
ns be winners of the race.” Vaya answered, “ No ! I (alone) am 
winner of the race.” Indra said, “ Let the third part (of the prize) 
be mine ; let both of ns be winners of the race !” V^yu said, No ! 
1 alone am winner of the race.” Indra said, “ Let the fourth part (of 
the prize) be mine; let ns both be winners of the race!” To this 
Viyu agreed, and invested him with the right to the fourth part (of the 
first Soma cup presented). Thence Indra is entitled only to the fourth 
part ; but V^yu to three parts. Thus Indra and Vayu won the race 
together ; next followed Mitra and Varuna together, and then the Ai^vins, 
According to the order in which they arrived at the goal, they 
obtained their shares in the Soma juice. The first portion belongs to 
Indra and V4yu, then follows that of Mitra and Varuna, and (lastly) that 
of the Aslvins. 

The Aindratdyava Soma jar (graha) is that one in which Indra 
enjoys the fourth part. Just this (fourth* part, as belonging to Indra) 
was seen (by means of revelation) by a IH§i. He - then repeated the 
mantra appropriate to it, niyutvdn tndrah sdrathir, i.e., V4yu * (and) 
Indra his carriage-driver ! Thence, when now-a-days the Bharatas* spoil 
their enemies (conquered in the battle-field), those charioteers who 
[129] seize the booty, say, in imitation of that example set by Indra, 
who won his race only by becoming the charioteer (of V4yu), “ the fourth 
part (of the booty is ours) alone.” * 

26 . 

{On the Meaning of the Libations from the Aindra>^dyam, Maitrararurta, 
and Asmna Grahas. The two Anuvdkyds for the Aindravdyava Graha,) 
The Soma jars (graTta) which belong to two deities^ are the vital 
airs. The Aindravdyava jar is speech and breath, the Maitrdraruna 
jar is eye and mind ; the Ahina jar is ear and soul. Some (sacrificial 
priests) use two verses in the Anu§tnbh metre as Puronuvaky^s, and two 
in the Gayatri metre as Yajyas when offering ithe Soma juice) from the 

* Niyutvdn is a frequent epithet of Vdyu. See the hymn 2, 41, meaning, one who has 
t'eams, oxen, cows, &o, 

* sayana does not take this word here as a proper name, in which sense we gener- 
ally find it in the ancient Samskrit Literature, betas an appellative noun, meaning 

warriors.” He derives the word from hhara cattle, and tan to extend, stretch ; to 
which etymology no modern philologist will give his assent Satvan is here explained 
by Siyana as “ charioteer but in his commentary on Rigveda 1, 62, 2, he takes it in 
the sense of “ enemy which is, we think, the right one. 

* The author of the Br4hmanam explains here the reason of the custom why the 
charioteers are entitled to the fourth part of Dhe booty made in a battle. 

* These vessels are called Aiudrandyava, Maitrdvaruna, and Asvina, 
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Aindrav^yava jar. As tlie Aindravayava jar represents speech and breath, 
thus the proper metres ^Anustubh being speech, and G%atri breath) will 
be applied. But this (practice) ought not to be observed. For, where the 
Puronuv^ky^. mantra exceeds in (syllables) the Y^jya mantra,® there is no 
success in the sacrifice ; but wheie the Yajya exceeds the Puronuv^kyl, 
(in syllables) there is success. 

(Likewise success is not obtained) by using the same metres (for 
Anuvakya and Y^jy^ mantras). In order to obtain any desire what- 
ever, referring to speech and breath, the Hotar ought to do so (i 6., 
[130] to repeat two verses in the Anustubh metre as Anuvakyas, and 
two in the Gayatri metre as Yiljy^ mantras). In this way (all he desires) 
will be fulfilled. The first Puronuvakya belongs to Vayu (1, 2, 1), the 
second to Indra and V^yu (1,2,4). By that Yajya ^ which belongs to 
Vayii, the Hotar makes (produces) breath (in the sacrificer). For V4yu 
(wind) is breath, and by means of that pada(foot) of the Indra-V^yu-Y^jy4 
mantra, which refers to Indra, he makes speech. For speech is Indra^s. 
He (thus) obtains every desii'e (granted) which refers to breath and speech, 
without producing any inequality tby having the one set of mantras too 
long, the other too short) in the sacrifice.* 

27 . 

{The Rite of Drinking from the Aindravayam ^ ’Mailrdmrnna^ and Asoina 
Grahas hy the Hotar. The Formulas re'peCited at those occasions.) 

The Soma offerings belonging to two deities are the vital airs ; ^ but 
they are offered in the same jar for both (deities) ; for the reason is, that 
(all) the vital airs are of one and the same nature. They are sacrificed from 
two^ grahas (jars with small cups), for the vital airs are a pair (such as the 


“ This would he the case if the Anustuhh metre should ho used for the Puronuvftky^i, 
and the G^yatri as ; for the Ainistuhh consists of thirty-two, and the Gfiyatri 

only of twenty-four syllables. 

1 The two first Terses of 4, 46, are used as Yfijyas. 

* This latter remark refers to the opinion of those who maintained that the 
Puronuvfikyfi and Yfijya mantras ought to he of the same metres, 

• By these, speech, eyes, and ears are meant. 

^ At the Soma offerings, there are always two Grahas required ; one is held hy the 
Adhraryii, the other by his assistant Pratipasth^tar. The contents of both the grahas 
belong to the same pair of deities ; both are therefore dvidev^tyaf belonging to two 
deities. The author of the BriihnQana attempts here to explain the circumstance that, 
though the Soma offering contained in one graha belong to two deities (V§.yu and 
Indra, Mifcra and Varuaa, &c.), there are always two Grahas used, and their contents 
simulfcaneously sacrificed. 
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eyes). £1311 Wli 0 Q "after tlie Soma offering lias been given to the two res- 
pective deities) the Adhvaryu hands over (the Soma cnp to drink of the re- 
mainder of the juice) to the Ho tar, he receives it with the same mantra by 
which the Adhvaryu presents it (to him). By the (words) ; “ This is a good,*^ 
this is a multitude of goods ; here is good, a multitude of goods ; in me is 
“ the good (when the Soma is drunk), a multitude of goods ; rule of speech^ ! 
protect my speech 1 ” the Hotar drinks Soma from the Aindravayava 
graha. (Then he repeats) : ‘ Speech with breath is called hither (by me) ; 
^^may speech with breath call also me ! The divine Eisis, the protectors of 
(our) bodies, ’ who are born from austerities (tapoja) are called hither (by 
me) ! may the divine Eisis, the protectors of our bodies, who are born 
from austerities, call (also) me I’ By the divine Risis, who are the 
^‘‘protectors of (our) bodies, the vital airs are to be understood. Thus he 
“ calls (invites) the Ri§is. 

(By the words) : “ This is a good which has knowledge ; here is a good 
“ which has knowledge ; in me is a good which has knowledge ; ruler of the 
eye, protect my eye the Hotar drinks Soma from the Maitr4varuna graha. 
(Then he repeats) : “The eye with the mind is called hither. May the 
- E1323 eye with the mind call (also) me \ The divine Eisis,*’ &c. (just as 
above). 

(By the words) : “ This is a good, a good which is lasting ; here is a 
“ good, a good which is lasting ; in me is a good, a good which is lasting ; 
“ ruler of the sense of hearing !* protect my sense of hearing L” the Hotar 
drinks Soma from the Arfvina graha. (Then he repeats) : “The sense of 
“ hearing with the soul is called hither : may the sense of bearing with the 
“ soul call (also) me ! The divine Eisis,” &e. (just as above). 

When drinking from the Aindravayava graha, the Hotar facing the 
cup turns its mouth towards his face (and drinks) ; for the inhaled and 
exhaled airs are in his front. In the same manner, he drinks from the 
Maitravaruna jar ; for the two eyes are in his front. When drinking from 


• This formula resembles very much one of the most sacred prayers of the Parsis, 
ashem vohu vahistem asti which is particularly repeated when the Zota priest (the Hotar of 
the Brahmansy is drinking the Homa (Soma) Juice ; vohu is etymologically vasuy which is 
very frequently used in formulas repeated by the Hotar before he tastes v the sacrificial 
food ; vahisfetn is the superlative of iidhiif conveying the same sense as ptiruvasu* 

• In this translation I followed the reading One of my Manuscripts and Sayana 
readi^nor, which appears to be only a lapsus calami for 

^ The expression in the original is : tanupdvdnas tanvahy th.Q term “body” being thus 
put twice. 

“ Siyana e:^plaln& by 

12 



90 


the Alvina jar, he turns its mouth “ round about ; for men *and animals 
hear speech sounding from all sides. 

28 . 

{On the Be'petition of the Two Ydjyd Mantras for Lthation from the Dvidet- 
yagrahas. No Anuva^apt&i a allowed. On the Agur for those Ydjyds). 

The Soma jars belonging to two deities are the vital airs. The Hotar 
ought to repeat the (two) Y4jyA mantias (for the offering poured out of 
such a jar) [13 8} without stopping (at the end of the first mantra), iu order 
to keep together the vital airs and to prevent their being cut off. The 
Soma jars belonging to two deities are the vital airs. (Thence) the Hotar 
should not make the Anuvasatkfira (i.e., not pronounce the formula: 
“Agni, eat the Soma!”'® with the formula Vausat\ after the YajyS 
has been repeated). If he do so, then he stops the (circulation of the) 
vital airs which are not stopped (in any other way). For this formula 
(the anuvasatkdra) is a stop. (If one should observe a Hotar repeat the 
Anuvasatkdra) one ought to tell him, that he had stopped the vital airs, 
which are not stopped (otherwise), and that he would (consequently) lose 
his life. This .always happens. Thence he ought not to repeat that 
formula (the anuvasatkdra) when pouring oblations from the Soma jars 
belonging to two deities.. 

They ask, (what is the reason that) the Maitrfivaruna priest gives 
twice his assent that the YsljyS mantra should be repeated, and calls 
twice (upon the Hotar) to do so, whilst the Hotar declares his readiness 
to repeat the Yajya mantra only once, and (concludes with) pronouncing 
twice, Vausat! Vausaf' (instead of doing it once)? What is the 
(meaning) of the Hotar’s declaration of his readiness to repeat the YSjyS. 
mantra' ‘ (that he repeats it only [134] once at the beginning, and not 
before the second mantra) ? 

® The Aiadrav^yava grata has one, the MaitrAvaruiia two, mouths. The drinking from 
the two latter ones is described as purastat pratyartrliam, that is, to take the graha in 
one’s hands, so that its mouth faces the mouth of the drinker, and, when drinking, to turn 
the lower part of the vessel aside. 

The Asvina grata has three mouths. The drinking from it is described as parilidram, 
that is, to turn its three mouths one after the other to one’s mouth when drinking, so that 
the whole vessel becomes turned round. {Oral information.) 

” "Aie recital of this formula is called anuvasatkdra. 

” The words assent that the YSjya mantra,” <&c., and “declaration of his readiness 
to repeat,” <&c., are only a translation of the term dgur^ stating its fuH'imporb. After the 
Hotar has repeated the two Puronuvaky& mantras, mentioned on p. 130, he is addressed by 
the Maitr^ivaruna priest in two formulas, following immediately on© another, which are 
called Praim-mantra, i.e, mantras containing an order to repeat. Btfth commence by 
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(The answer is .) The Soma jars belonging to two deities are the vital 
airs* The Agur formula is the thunderbolt. If, therefore, the Hotar were 
to put between (the two Yajy4 mantras) the Agur formula, he would de- 
prive the sacrificer of his life (as if striking him) with (a weapon like) 
the thunderbolt. (If one should observe a Hotar doing so) one ought to 
tell him, that for having, by means of the Agur weapon, deprived the 
sacrificer of his life, he himself would also lose his life. Thus it always 
£1351 happens. (Therefore) the Hotar ought not to repeat the Agur 
formula in the midst of (the two Y^jya mantras). 

And, further, the Maitravaruna priest is the mind of the sacrifice, 
and the Hotar its speech. Speech speaks only when instigated by the 
mind (to do so). If any one utters speech diSerent from what he thinks, 
such a speech is liked only by the Asuras, but not by the Devas. The 
Agur formula of the Hotar is contained in the two Agur formulas Qiotd, 
yaJisat) pronounced at this (occasion) by the Maitravaruna priest. 

29 . 

(Bituydjas ) ' 

The mantras repeated for the offerings to the Ritus ’ ® (seasons) are 

the formula : Hotd yak^at, i.e.y may the Hotar repeat the Y^jyH mantra. The Hotar being 
obliged to repeat both Yajyd mantras uno tenore without stopping, he can declare his readi- 
ness to respond to the order given by the Maitravaruna only before he commences to repeat 
the proper Yajya mantras. His readiness he declares by the woids ^ ^ ?|5ri¥rt* This is 
the dgiir of the Hotar. That ^ is to be pronounced with pluti^ ie., with three moras, is 
remarked by PS, n ini 8, 2, 88 ^ ^ y Patanjali, in his Mahdbhasya, explains^ 

as an elliptical expression, implying the whole verse— ^ ^ (Rigveda, 

1, 139, 11). On the Agur formula, see A&val. 8rauta Sutras 1, 6, where it is said that the 
Agur formula, ^ is required at the so-called Pray§jas (at the first and fifth) 

and principally 6, 5. In this latter passage, the rule is given to which the author of the 
Brahmana refers, that the two Yajyas for the Aindravayava graha require two Praisas, 
i.e. orders, one Agur, and two Va|atk§,ras ; whilst the two other grahas, the Maitravaruna 
and the Asvina, require each only one Yajya, one Praisa, and one Vasatkara. See also 
the Sdnkhdyana Sutras 7, 2. The formula always at the beginning of the 

Y^jyfijas well as the wwds Praisa mantra. The proper order 

to repeat is conveyed at the end of the latter by the words ^^tar, repeat the 

Ydjy^ mantra, whereupon the Hotar repeats the Y^jy§. The repetition of this formula 
appears to go back to a very remote antiquity. For we find both the formula and its 
technical term in the Zend-Avesta. Yajdmahe is completely identical with the Zend 
Yasamdide, which always precedes the names of Ahura-mazda, the archangels, and other 
divine beings, and the souls of the deceased, when homage is paid to them. The technical 
term fo]^ repeating this formula is: d-^are (the same as d-gur). See the Fravardin 
Yasht 50, kahe.no idha ndmd dghairydt, i el, to whose name of us will he pay homage by 
repeating Yasamdide^ i.e., we worship. That the word dghairydt has this meaning, is well- 
known to the Parsi Dasturs 

There are twelve Grahas for the Ritus, from which the Soma juice is offered in 
three sections;' first six, then four, and, lastly, two are taken. The mantras rcquir od 
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the vital airs. By performing C1361 them, they (the priests) provide 
the sacrificer with vital airs. By repealing six mantras containing the 
singular rotund to the Ritus, they provide the sacrificer with the air 
inhaled (prdtia) ; by repeating four mantras containing the plural ntubhi?!, 
they provide him with the air exhaled (apdna) ; hy repeating,^ at last, two 
mantras containing the singular ritund, they provide him with the cir- 
culating vital air (vydna). For the vital airs are three-fold m. air 
inhaled, air exhaled, and the air circulating in the body. (These Ritu 
offerings being made in three sections) in the first (senes of mantras when 
six are given), the singular ritond is used; in the second, the plural 
rituhhih ; and in the third, the singular again ritund are applied. (This 
is done) to keep together the vital airs, to prevent them from being cut 


off. 


are to be I'oand among the so called pyaina s«/ctas. See Asval Sraut. 3. 6, 8 S&nkh&yana 

7 8 About the particulars o{ the Ritu YSj&s, see Taittiriya Samhita 1, 4, H and 6, 6, 8, 

^Ith Sayana’s commentary, ed. Cowell, i., p. 643-49. The Yajya mantras and the Praisas 
Tor the mtu oflermgs are essentially the same. All (12) Pra,sas are 
Maitravaruna. The first is addressed to the Hotar, and runs as lollows : ttW 

w vfiwf t.e., May the Hotar repeat the Yfijya mantra tor 

IndraT May he drink Soma from the cup of the Hotar with the Ritu ! The Y4jy!l 
contains the same words, with the only difference th.vt, instead of yak^at, the appropriate 
formula ^ ^ is used. 


In the second Ritnyaja, which is repeated by the Potar, the Marutas are invited 
to drink with the Ritu from the offering of the Potar. The third hoiongs to Tvas^ar 
and the wives of the gods. It is repeated by the Nostar (5l > 


The fourth, which is repeated by the Agnidhra, belongs to Agni. The fifth helongs 
to Tndra-Brahraa, and is repeated hy the BrahmanSchhansi. The sixth is repeated for 
Mitra-Varuua (who are called awb) by the Maitrivanina. These six mantras 
contain the formula 

The seventh, eighth, ninth and tenth Rituyajas which are repeated hy the Hotar, 

Potar, Ne.tar and Achhfivaka respectively, belong to deoo drn ri ioddji (a name of Agni). 

These four mantras contain the term The eleventh and twell'th RiiuyAjas 

are repeated by the Hotar with the terra ^ The eleventh belongs to the Asvhis 

as the two Adhvaryus ; the twelfth to Agni Grihapati, 

The first Soma libation for the Ritus is poured from tho HotrapAtra, the second 
from the Potra'pdtra, the third from that of tho Ne'«^^r, tho fourth from that of the 
Agnidi the fifth from the Brfihmana-p&tra, the sixth from that of the Pras^star 


(Maitrdvaruna). 

The seventh, eighth and ninth from the Patras of the Hotar, Potar, and^Ne&tar 
respectively. The 'tenth libation is not poured from one of these Pfitras already mentioned, 
but in addition to the Pltras of the Hotar, Potar, and Ne.tar, a “ fourth vessel " {turtijam 
'patram) is raentioned, which is called amartyam, Le., immortal. The devo dravinoddh 
(Agni) is called upon to prepare the Soma draught himself and repeat himself the Ydjyft. 
The eleventh libation is poured from the Adhvaryava-p^tra, and tho twelfth from the 
Garhapatya. (Sdpta-H'nitra). 



[1S73 The Ritu are the vital airs. (Thence) the Hotar ought 

lot to repeat the Anuvasatkdra. For the Ritus have no end ; one (always) 
ollows the other. Were the Hotar to repeat this formula (the anuvamU 
lara) when mating the offerings to the Ritus, he would bring the endless 
seasons (their endless succession) to a stand still. For this formula is a 
stand still. Who (therefore) should repeat it, would bring the Ritus to 
i stand still, and difEculty would be created (for the sacrifice). This 
dways happens. Thence he ought not to repeat that formula, when 
•epeating the mantras for the offerings to the Ritus. 

SO. 

{The Hotar Eats the Furoi&ka and Drinhs from the Qrahas,), 

The Soma jars belonging to two deities, are the vital airs, and cattle 
is food (iZa). (Thence) after having drunk from the Soma jars belong- 
ing to two deities, he calls Ild (food). lid is cattle. He thus calls cattle, 
and 'consequently) provides the sacrificer with cattle. 

They ask, Should the Hotar first eat the food (remainder of the 
Purodarfa offering previous to the Soma offering) which he has in his 
hand, or should he drink^® first from his Soma cup (chamasa)? (The 
E138] answer is) he should first eat the food which he has in his hand, 
then he may drink Soma from his cup. In consequence of the circums- 
tance that he first drinks from the Soma jars {grahas) belonging to two 
deities, the Soma draught is first (before he takes any other food) enjoyed 
by . him. Therefore (after having tasted already the Soma juice by 
drinking from the Grahas belonging to two deities) he ought to eat the 
food (Puroda^a) which he has in his hand, and then drink from his own 
cup {chjxmasa). In this way, he takes (for himself) nourishment of both 
kinds (food and drink). 

By takingboth Soma draughts (from the graha and the chamasa) he 
obtains (for himself) nourishment (of all Idnds). 

(The Hotar pours some drops of Soma from the Graha into his 
Chamasa ; the meaning of this proceeding is given in the following :) 

The same speciilafcions on the nafcare of the Ritiuyijas, vU , that they are the vital 
airs, we find in the KauMtaki Brahm. 13, 9, and in. the Gopatha Brfihm, 8, 7. 

The term used for ‘^drinking’' iBhhakiayatU which is also the common word for 
eating. That bhak? must have been used already in very ancient times for drinking ” 
the Soma juice, is shown in a passage in the Homa Yasht of the Zend-Avesta (see Yasna 
10, 13.) yase te bddha haoma zaire gavd iristahe baksaitij f.e., who enjoys thee, O Homa, 
(Soma) when being dead (by bruising and squeezing) in the yellow milk. (The Homa 
juice of the Parsis is of yellow colour, and actually mixed with a little fresh milk). 

The formula for calling Ha is 'to be found in th<=^ Asval^yaiia hr^nta 8(itra I, 7 : 
tlopdhiUd, &o. 
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The Soma jars belonging to two deities are the vital airs; the 
Chamasa of the Hotar is the soul. By pouring drops fiom the Soma jars 
belonging to two deities in the Chamasa of the Hotar, the Hotar puts (in 
his own body) the vital airs for obtaining his full age. He who has such 
a knowledge attains to his full age (1 00 years). 

31. 

(The Origin of the Tu^nntm 'i.e., Silent Pvoise^ Explained,) 

‘The Asuras performed at the sacrifice all that the Devas performed. 
The Asuras became thus of equal [139] power (with the Devas), and did 
not yield to them [in any respect). Thereupon the Devas saw (by their 
mental eyes) the tusni'oi samsa, silent praise. The Asuras (not 
knowing it) did not perform this (ceremony) of the Devas. This ^‘‘silent 
praise” is the silent (latent) essence (of the mantras). Whatever weapon 
(vajm) the Devas raised against the Asuras, the latter got (always) aware 
of them.^® The Devas then saw (by their mental eyes) the ‘Silent praise” 
as their weapon ; they raised it, but the Asuras did not get aware of it 
The Devas aimed with it a blow at the Asuras and defeated the latter, 
who did not perceive (the weapon which was aimed at them). Thereupon 
the Devas became masters of the Asuras. He who has such a knowledge 
becomes master of his enemy, adversary, and hater. ' ^ 

The Devas thinking themselves to be victors spread the sacrifice 
(i.c., made preparations for performing it). Tlie Asuras came near it, 
intending to disturb it. When the Devas saw the most daring (of the 
Asuras) draw near from all quarters, they said : let us finish this sacrifice, 
lest the Asuras slay us. So they did. They finished it by repeating 
the “silent praise.” (The words which constitute the “silent praise” 
now follow.) By the words, hhdr agnir jyotir jyotir agvih, they finished 
the Ajya and Pia-uga S§:stras(the two principal liturgies at the morning 
libation), the words, indr o jyotir bhuvo jyotir indrah, they finished 
the Niskevalya and Marutvatiya ^astras [140] (the two principal 
liturgies at the midday libation). By the words, sfirya jyotir jl/otUi svah 

See about this particular part of the Soma service, Asval. 8r. b'. 5, 0, which pnss- 
is by S§,yaua m his commentary on the Aitareya Brahtnanam. The three for- 

mulas 'which constitute the Silent Praise (as mentioned here) form also, with the exception 
of the vydhritis (the three great 'words hhw*, bhiivah, svali) a chant called the JyoUrqdna, 
which is sung by the Udgatar when holding the cloth through which tho Soma juice is 
strained (it is Ccilled dasdpavitra) in his hand. The metre of the three formulas (if all 
are taken together) is Gayatri. The Hisi to whom it was revealed is said to be Pu&kala 
(Sfiraa prayoga). 

Mantras, sacred formulas and words, are alway.$ regarded as personages. 

The term in the original is : pratynhudhyanta. Sayana explains it by f?!, 

they retaliate, l.alvc revenge. * ' '* 
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gAryah, they nuislied the Vaif^vadeva and Agnim^ruta ^astras (the tTvo 
liturgies of the evening libation). 

Thus they finished the sacrifice by the "silent praise.” Having thus 
finished the sacrifice by means “of the silent pi'aise” they obtained the 
last mantra required for the safety of the sacrifice. ’ ® The sacrifice is 
finished when the Hotar repeats the “silent praise.” 

Should any one abuse the Hotar or curse him after having repeateii 
the “silent praise,” he should tell him (the man who abuses or curses him) 
that he (the abuser) would be hurt by doing so. 

(In order to make abuses or curses retort upon their author, the 
Hotar repeats the following mantra :) “ At morning we (the Hotars) 

finish to-day this sacrifice after having repeated the “silent praise.” Just 
as one receives a guest (who comes to our houses) with ceremony, in the 
same way we receive (the sacrifice as our guest with due honours) by 
repeating this (silent praise).” He who having such a knowledge should 
abuse or curse the Hotar after he has repeated the “ silent praise,” suffers 
injury. Thence he who has such a knowledge should not abuse or curse, 
after the “silent praise” has been repeated. 

32 . 


(On the Meaning of the Silent Praise.) 


The “silent praise” are the eyes of the (three) libations. BhAr agnir, 
&c., are- the' two eyes of the morning libation. Indro jyotir, &c., are the two 
eyes [ 141 ] of the midday libation. Suryo jyotir, &c., are the two eyes of 
the evening libation. He who has such a knowledge, prospers by means 
of the three libations which are provided with eyes, and goes by means 
of such libations to the celestial world. 


This “ silent praise ” is the eye of the sacrifice ^ (the sacrificial man). 
There being only one of the “ great words ” (bhAr, hhuvah, soar), (in the 
“silent praise” of every libation), it must be repeated twice, for, though the 
eye is (according to its substance) only one, it is double (in its appear- 

ance). . , tt 

The “ silent praise ” is the root of the sacrifice. Should a Hotar wish 

to deprive any sacrificer of his standing place, then he must not at his 
sacrifice repeat the “ silent praise ;” the. sacrificer then perishes along 
with his sacrifice (the sacrificial personage) which thus has become 


rootless. 


1= The saorifioe is believed to be a chain ; none of its links is to be broken^ If 
finished, it is rolled up. The last mantra represents the last Imk. Without the last link, 

a chain cannot h© wound np. 
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About ibis they say : the Hotar ought to recite (it at any rale) ; for it 
is for the priest's own benefit when the Hotar repeats the ‘^silent praise/' 
In the priest rests the whole sacrifice, and the sacrifice!’ in the sacrifice. 
Thence the ‘‘ silent praise,” ought to be repeated* 


FIFTH CHAPTER. 

The Different Parts of the Ajya ^dstra : Ahdva, Nioid, SMta.) 

33. 

The call, sorhsdvom^ (called dhdva) is the Brahma ; [142] the address 
{Nividf is the K^atram {vojal power), and the hymn (sAkta) are the subjects 
(ois). By 1 epeating (first) the call sorhsdvom (representing the Brahma), 
and then setting forth the titles (representing the royal power), the Hotar 
joins subsequently the Ksatram to the Brahma. By repeating the Nivid 
before he recites the hymn, he joins subsequently the subjects to the 
Ksatram, the Ksatram being the Nivid, and the hymn the subjects. 

Should the Hotar wish to deprive the sacrificer of his Ksatram, he 

-7^' 

^ This formula, 'which is very frequently used, is only a corruption and con- 
traction of ajQiq t.g., let us both repeat the S&stra. To this call by the Hotar 
the Adhvaryu responds with the words : repeat, God t {deva meaming 

here only priest). This call of the Hotar is called AMva^ and the response of the 
Adhvaryu Pratigdra, See AaVal. Sr. S. 6, 9, where the following rules reja:ard- 
fng the repe'titiou of the Ah-fna, by which the Adhvaryu is informed that the Hotai 
is about to repeat his recitation, are given : ?£iTfr^(: 

this Ahdva (the call somsdvom with a loud voice by tbe Hotar) takes place a1 
the commencement of the Sdstras at the morning libation, and at the beginning of the 
several parts of the Sastras (as in those of the Pra-uga Sdstra), and everywhere (at all 
Sdstras) within the fedatra ol which it forms an integral part. The first syllable ^ ij 
always pluta, i.c., spoken^with three moras, and also the om ipranav) at the end. In th( 
Prayogas it is thus written : At the midday libation, the dhdva is preceded b; 

the word Adhvaryu (AsV. Sr. S. 6, 14), which is wanting at the morning libation At th 
evening libation, there is another modification of the dhdva, viz,, the syllabi 

so being repeated twice. This dhdva is regarded as a matter of great importance, an 
required at the beginning of all bAstras, be they recited by the Hotar, or the Maitr^varun 
or Brdhmanachhansi or the AohhAv&ka. (See 3, 12.) 

* The Nivid is an address either to a single deity or to a class of deities, inviting the 
to enjoy the Soma libation which had been prepared for them. It generally contains tl 
enumeration of the titles and the^ qualities of the respective deities. Its proper plai 
is only in the midday and evening libations. All the Nivids for these libations are giv< 
In full in the Sankhayaua St. S. 8,16-28. The twelve formulas addressed to Agni whi 
are enumerated in 2, 84, are properly, speaking, no Nivid, but only a Puroruk, i.e. a me 
preliminary address. They are actually called so in 2, 40. We find the word also in t 
aiend Avesta in the verbal form : nit)a6doj/«mi t.e., I address my prayer to such and su 
beings (which are then mentioned). 
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has only to put in the midst of £143] the Nivid the hymn. By doing 
sOj lie deprives him of his Ksatram, 

Should the Hotar wish to deprive the sacrificer of his subjects (his 
income, &c0 he has only to put in the midst of the hymn the Nividc 
By doing so, he deprives the sacrificer of his subjects- 

But should he wish to perform the sacrifice in such a way as to 
keep the sacrificer in the proper possession of all he had {Brahma, 
TQatra, or then he must first repeat the ahava (so7h^<idvo7ny) then 

the nivid, and (lastly) the snkta (hymn). This is the proper performance 
for all (the three castes). 

Prajapati was in the beginning only one (not distinguished from 
the world). He felt a desire of creating (beings) and (thus) multiplying 
himself. (Therefore) he underwent austerities, and remained silent. 
After a year had elapsed, he uttered twelve times (words) which con- 
stitute the Nivid of twelve sentences. After this Nivid had been pro- 
nounced, all creatures were produced. 

(That the world had been created by means of the Nivid) this,, saw 
(also) a Ri§i {Kiitsa by name) when repeating the following verse in 
which there is an allusion to it t sa i^ULwayd 7iividd (1, 96, 2) i.e., he 
(Agni) created through the first Nivid, through the praise of life in 
'‘songs, all the creatures of the Manus (regents of large periods of time); 

“ through his lustre shining everywhere (he made) the heavens and* 
“ water ; the gods (priests) kept Agni (back on earth), the giver of 
“ treasures.’’ 

This is the reason that the Hotar gets offspring, when he puts the 
Nivid before the hymn {sukta). He who has such a knowledge, is blessed 
with children and cattle. 

34 . 

[ 144 <] {The Several Words of the Nivid are Explained). 

The Hotar repeats : Agnir deveddhah,^ ?.e., Agni lighted by the 
gods.' The Agni lighted by the gods is that Agni (in heaven) ; for the 
gods kindled him. By these words, he (the Hotar) has command over 
that Agni in that world (the fire in heaven). 

The Hotar repeats : Agnir ma7iinddlia1}i Agni lighted by 
men. The Agni lighted by men is this one (on earth) ; for men lighted 
him. Thus he has command over Agni who is in this world (on earth). 

* That is to say, if he does not wish to deprivo one of the royal caste of his nobility, 
or a Vais'ya of his caste. 

* The address to Agni at the Darsaphriiamasa-isti, after the names of the chief 
patriarchs (pranara) of the sacrificer’s family have been pronounced, is just like this one 
mentioned here, which is recj.uired at the Ajya 6%stra. Asval. Sr. S. 1, 3, 
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The Hotar repeats: Agnih sukamif, i.e,, Agni who lights well. 
This is Vayu. For Vayu lights himself through himself and all that 
exists. Thus he has command over Vjiyu in the airy region. 

He repeats : hotd devaavritah^ the Hotar chosen by the gods. 
The Hotar chosen by the gods is that Agni (in heaven). For he is every- 
where chosen by the gods. Thus he has command over him in that 
world (heaven). 

He repeats : hotd mamivritah^ the Hotar chosen by men. The 
Hotar chosen by men is this Agni (on earth). For this Agni is every- 
where chosen by men. Thus the Hotar has command over Agni in this 
world. 

lie repeats: yajndndm, i.e., the carrier of sacrifices. 

Vfiyu is the carrier of sacrifices. For, when he blows (prdriiti), then the 
sacrifice exists, and consequently the Agnihotram, Thus he has command 
over Vayu in the airy region. 

He repeats : rathir adlivavdv-dm, i.e , proprietor of the carriage 
[ 145 } laden with offerings. The proprietor of the carriage 
laden with offerings is that one (Agni in heaven, Aditya). For he moves 
to his place (to which he wishes to go), just as one who has a carriage. 
Thus the Hotar has command over him (Agni) in this world. 

He repeats : aturto hotd, i.e., the Hotar who is not to be overcome. 
This Agni (the Agni on earth) is the Hotar who is not to be overcome. 
None can come across his way. Thus the Hotar has command over 
Agni in this world (on earth). 

He repeats : tiirnir liavydvat, i.e., the runner who carries the offerings. ^ 
Vfiyu is the runner who carries the offerings. For Vayu runs in an 
instant through the whole universe ; he carries the offerings to the gods. 
Thus he has command over V%u in the airy region. 

He repeats : d dew devdn vak^atj i.e,^ may the god bring hither 
the gods. That god (Agni in heaven) is it who brings hither the gods. 
Thus he has command over that (Agni) in that world. 

He repeats : yakqad agnir devo devdn, i,e., may Agni, the god, repeat 
the sacrificial mantras addressed to the gods. This Agni is it who 
repeats the sacrificial mantras addressed to the gods. Thus he haa 
command over Agni in this world. 

He repeats : so adhvard harati, jdtaveddh, i.e. may Jfitavedds (Agni) 
prepare the sacred food. Vayu is J^tavedfis. Vityu makes the whole 
universe. Thus he haa conimaud over Vfiyu in the airy region, 



sa 

{On the Eeeitation of the Suhta of the Ajya Sastra, The Peeuliar 
Beeitation of the First Verse Represents Gopulatio?!.) 

(When the Hotar repeats) the (seven) Annstubh verses: pra vo 
devaya agnaye (3, 13), he separates [ 146 ] the first pada (from the second 
one). For a female divaricates her thighs (at the time of coitus.) He joins 
the two last padas (when repeating the hymn). For a male contracts his 
thighs (at the time of coitus). This (represents) copulation. Thus he 
performs the act of copulation (in a mystical way) at the very beginning 
of the recitation (of the Ajya ^astra), in order to produce (offspring and 
cattle for the sacrificer). He who has such a knowledge, is blessed with 
the production of offspring and cattle. 

By separating, the two first padas when repeating (this hymn), he 
thus makes the hindpart of the weapon (represented by the Ajya ^astra) 
very thick, and by joining the two latter padas (of the hymn), he makes 
its forepart thin. (The same is the case with) an iron club or with an 
axe (that is to say, the forepart, the shaft is thin, and the (iron) part of 
them thick). Thus he strikes a blow with the weapon at his enemy and 
adversary. Whatever (enemy) of his is to be put down, this weapon will 
accomplish it. 

36 * 

{Why the Eotri Priests Repair to the Dhmyas or Fire Places, stretching a 
Straight Line from the Agnidhra Hearth, On the Fame of the Ajya 
Sastra, The Sastra of the Achhdvdka belongs to Indra Agni), 

The Devas and the Asuras were fighting in these worlds. The 
Devas had made the Sadas (sitting place) of the priestS‘(on the right side 
of the Uttara Vedi) their residence. But the Asuras turned them out of 
it. They then repaired to the Agnidhra^ hearth (on the left of the 
Uttara Vedi). Thence they were [ 147 ] not conciuered by the Asuras. 
Therefore, the priests take their seats near the Agnidhra, and not in 
the Sadas. For, when sitting near the Agnidhra, they are held (from dhri 
to hold). Thence that hearth is called Agnidhra. 

The Asuras extinguished the fires of the sitting place of the 
Devas. But the Devas took the fires (which they required) for their 
sitting places ® from the Agnidhra. By means of them t hey defeated 

* The legend is here related, in order to account for the fact, that the priests when 
performing the. feWras, have their usual sitting place near the M'^rjaliya fire and take 

their seats (dhlfmja) near the Agnidhra fire. 

* The places to which the Brahmanam alludes are the so-called Dhi^nyas, extending 
in a straight line from the Mdr341i to the Agnidhra fire. They are eight In number, all 



the Asuras and Raksas, and drove them oat. Thence the sacrificers, 
by taking out the different fires (req[uired) from the Agnidhra, defeat the 
Asuras and Raksasas and turn them out. 

They conquered (ajayanta) by means of the (four) Ajya Slastras 
at the morning libation and entered (the place) which they had conquered. 
Thence the name djya (from to conquer, and d-yd to come near, 
enter). 

Among the bodies of the minor Hotri priests (Maitr^varuna, 
Brahmanachhansi, and Achh^vaka), that of the Achhavaka was missing 
when they conquered and entered (the place) ; for in his body Agni 
and Indra had taken up their abode. Agni and Indra are of all the 
gods the strongest, niightiest, defeating best (the enemies), the most 
excellent, saving best (their friends). Thence the ^astra of the Achha- 
v^ka^ at the morning libation belongs to [1^8] Indra and Agni (whilst in 
those of the other Hotri priests, Agni alone is praised). For Indra and 
Agni took their abode in his (the Achhitvaka’sj body. . Thence the other 
Hotri priests walk first to their sitting places, and last comes the 
Achh^v^ka. For he who is behind, is missing ; he will join (the others) 
at a later time. ^ 

Thence the sacrificer should have a very strong Bahvricha * 
Brahmana to repeat the Achhavaka i^astra, for only then (if he be strong) 
his (the priest’s) body will not be missing. 

37 . 

[On the Meaning of the Ajya and Pra~iiga Sastras. How they correspond 

loiih their respective Stotras, On the Yd jyd of the Hotar,) 

The sacrifice is the carriage of the gods. The Ajya and Pra-uga 
bastras are the two reins between (the carriage and the horses). By 
repeating the Ajya Sastra after the Pavamfinah Stotra (has been 
su ng by the Sama singers ), and the Pra-uga after the Ajya Stotra,® 

occupied by the so-called Hotfi priests in the following order, commencing from the 
MarjSli fire : Maitrivaruna, Hotar, Brdhmanachhansi, Potar, Nostar, Achhdv^ka, and 
Agnid. Befofe each of these priests there is a small earthen ring, in which sand, dast, &c., 
are thrown and a little fire lighted on it for the protection of the Hotri priest who stands 
near it. See Mahidhara’s commentary on the VajaSaneya Samhita, p. 151-52, cd. Weber, 
and the Katiy^ Sfitras 8, 6, 16-23. (p. 708-10, ed. Weber). 

Ihe Sastra of the AchhS,vaka consists of a hymn addressed to ludragiii, vias., 
indrdgmd gatam (3, 12). 

* This means a Rigzjedi, f.c., a repeater of the mantras, of which tho Klgveda 
Bam hit A is made up. 

hach Sastram or recitation of one of the Hotri priests pre-supposes a Stotram, 
or performance of the Sama singers. There are always as many »Vastras as there are 
Stotras* 



101 


the Hotar holds asunder the reins of the carriage of the gods, in order 
to prevent it from being broken to pieces. In imitation thereof 
charioteers hold asunder the reins of human carriages* Neither the 
divine nor the human carriage of him who has such a knowledge will 
be broken. 

They (the theologians) ask : How does the Ajya ^astra of the Hotar 
which belongs to Agni, correspond with the Pavam^nya verses (for the 
fermentation of the Soma juice) which are chanted by the Sama singers, 
(the rule being) that the ^astra [ 149 ] should be just like the Stotra 
(The answer is :) Agni is paw ntanaJ^, purifying, as even a Eisi 
(already) said : Agnir risiTi. pavamanoli (9, 66, 20). The Ajya ^astra, 
which begins with verses addressed to Agni, thus corresponds with 
the Pavamanya verses of the Stotra (for Agni is also pavamanah). 

They ask : Why is the Stotram of the Sama singers in the Gayatri, 
and the Ajya J^astra of the Hotar in the Anustubh metre, (the rule 
being) that the Stotram must be like the dastram (i.c., both must be 
of the same metre) ? He ought to answer : one nuglit to look only to the 
total. There are seven verses (i.e., the hymn of the Ajya ^astra) in 
the Anustubh metre ; by repeating the first and last verses thrice, the 
number is brought to eleven ; as the twelfth verse, the Yajya, in the 
Virat metre is to be counted, for the metres are not changed by an 
excess of one or two syllables. These twelve (Anustubhs) are equal 
to sixteen Gayatris, The £^astra being in the Anustubh metre, cor- 
responds with the Gayatris of the Stotram (the metres thus being 
equalized). 

The Yajya mantra (belonging to the Ajya ^astra of the Hotar) is, 
agyia hidrahha ddsuso (3, 25, 4.) G^stead of the regular order indragni^ 
there is agna indrascha in the Yajya, Agni thus being first ; but this 
must be so, for) these two (deities) did not conquer, as Indragni, but 
they conquered, when being made, Agnendr&u. The reason that the 
Hotar repeats a Y^jya verse addressed to Agni-Indra is that he might 
be victorious. This verse is in the Virat metre, which consists of thirty- 
three syllables. C150} There are thirty-three gods, viz, : eight Vasus, 
eleven Rudras, twelve Adityas, one Prajapati, and one Vasatkara. Thus 
he makes the deities participate in the syllables at the very first recita- 
tion (the Ajya ^astra being the first among the twelve recitations of 

There appeared to be an exception to the rule in the fact that the Hastra .and 
the Stotra have not the same deity, the first being addressed to Agni, and the latter to 
Indra, whilst, according to the rule, both Sastra and Stotra ought to refer to one and 
the same deity. 

The Anustubh has thirty-two syllables, but the Virat thirty-three. 



the Soraa-day), According to the order of the (thirty-thi-ee) syllables, the 
gods severally (one after the other) drink (the Soma). Thus the deities 
are satisfied by the vessel holding the gods. ' ” 

They ask, Why is the Y^jya verse addressed to Agni-Indra, whilst 
the Ajya ^astra of the Ho tar belongs to Agni alone, (the rule being) 
that the Yajya verse is to correspond with the iSastra (to which it be- 
longs) ? (The answer is) The Agni-Indra-Yiljya is the same with the 
Indra-Agni one ; and this S^astra belongs to Indra-Agni, as may be seen 
from the (AindiAgna) Graha (mantra), and the “ silent praise ” (used at 
this occasion). For the Adhvaryu takes the Graha under the recital of 
the following mantra : indrdgni dgatam sutam^ ’ (3, 12, 1. Vfijasaneya- 
Samhita 7, 31), i.e., “ Come ye, Indra and Agni ! to the Soma juice, 
(which is like a) fine cloud. Drink of it, driven by your mind. ” The 
“ silent praise ” is, hhAr agniv jyotir jyotir agnir, indro jyotir hliuvo 
jyotir indral } ; sdryo jyotir jyotil} svali sdryali. Thus the YAjya verse is 
in accordance with the ^astram. 

38 . 

(The Japa which is Repeated lefore the Libations from the Dvidcvatya 
Qrahas are given. Its Several Seyitenaes Explained.) 

- The Japa ' * which the Hotar mutters, is the seed. [ 151 } The 
effusion of seed is inaudible ; so is the Japa. It is, as it were, the 
effusion of the seed. 

This mystical devapdtra^ i.e,, vessel holding the gods, is hero the Ydjy^ verse 
in the Viraj metre. 

This is the Yiijya mantra which is repeated by the Achhilvilka, 

This Japa or inaudible utterance of words is the very coinraoacomeut of the Ajya 
feastra. It is given in full, Asval, Nr. S. 6, 9. First the Adhvaryu is called upon by the 
Hotar to turn away his face with the words : Le., Away, Adhvaryu I Then he 

commences the/apa with the words : su-mat, &c, (see 2, 24). Wc hero give the whole of 
it : 

i*e.j May the father Matarisvan (wind, breath) make the verso feet without a broach I 
May the Kavis repeat the recitations without a breach I May Soma, the all-possessing, 
guide our performances I May Brihaspati repeat tho recitations (and) the joyful 
choruses I Vach (speech) is life, she has the whole life. She is life. Who will repeat 
this (Sastra) ? Ho (Ic., I, tho Hotar, representing VS-ch) will repeat it/’ From the 
contents of this Japa, it is evident that tho Hotar invokes the deities presiding over 
breath, speech, and literary skill, for a successful recitation of the whole fcastra, to 
accomplish which is regarded as an arduous task. In one of tho sentences of this Japa 
til© repeaters are called kavis, which appears to have been tho more ancient name of 
the Hotri priests. It is mentioned as signifying a class of priests in tho Zend-Avesta 
also, 
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He mutters the Japa before the call sorhsdvom . For all that is 
repeated after the call, sorhsdvom, forms part of the Sastra. The Hotar 
addresses this call {boriisdvom) to the Adhvaryu, -when the latter with his 
face turned away is lying prostrate on the earth (using the two hands as 
his two forelegs like beasts). For four-footed beings (animals) emit their 
sperms (at the tinal of copulation) having turned their faces away from 
one another. He (the Adhvaryu) then stands upright on his two legs. 
For two-footed beings (men) emit their sperms when facing one another 
in a straight line. 

(The several sentences of the Japa are now explained). 

He mutters, pitd rndtariml. The breath is (father), and the 
breath is rndtarisvd ; the breath is seed. 

[1521 By repeating these words, he (the Hotar) emits the seed 
(for a spiritual birth). 

Achliidrd padd dlid^^ Aclihidrd, i.c,, without breach, is seed. 
Thence a being which is unbroken (a whole) rises out of the seed. 

' AchTiidrd ickthd Jiavayah, samsann. Those who have learnt by heart 
(the mantras) are called 'kavis. The sentence means They produced 
this unbroken (matter), Le,^ the seed.” 

Somo visvavid — saimt^at, Brihaspati is Brahma ; the Soma, who is 
praised by the singers, is the Ksatram. The nitlidni and uTtihd maddni 
are the ^astras. By repeating this sentence, the Hotar recites his 
Sastras, instigated (prasuta) by the divine Brahma and by the divine 
Ksatra. Both these (Brihaspati and Soma) preside over the , whole 
creation, whatever exists. For all that the Hotar is doing without being 
incited by these two (deities), is not done. (Just as) they reproach one (in 
common life, when something is done without order, saying) he has done 
what was not done (not to be done). Of him who has such a knowledge 
all that is done will be done, and nothing that is done be undone. 

Vdg-dyur. Ayiili (life) is breath; seed is breath; the wofhb is 
vdeK By repeating this sentence, he pours the seed into the womb. 

Kaidam-samsisyafu Kah (who ?) is Praj^pati. The meaning of the 
sentence is, Prajapati will generate. 

39 . 

{On ike Meaning of the Six Memhers of the Silent Praise f and the Tieelve 
Members of the Puroruk, Why Jdtavedds is mentioned in the Purornh. 
The Meaning of the Ajya-silkta,) 

Having called sorhsdvom, he recites the “ silent praise.” This trans- 


Asval., dhat. 
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forms the seed (represented by [ 158 ] the Japa). First tlie effusion of 
the seed tabes place ; then follows its transformation. 

He repeats the “ silent praise ” without proper articulation of the 
voice * ® (in order to make its proper words unintelligible even to those who 
stand nearest). For, in the same way, the seeds are transformed (going 
across one another). 

He repeats the “silent praise ” in six padas'’ (he., stopping six 
times). For man is six-fold, having six limbs. - Thus he produces by 
transformation the soul as six-fold, consisting of six parts. 

After having repeated the “ silent praise,” he repeats the Puroruh 
(Nivid 2, 34). Thus he brings forth (as a birth) the seed which had been 
transformed. The transformation (of the seed) occurs first ; then follows 
birth. 

He repeats the Puroruk with a loud voice. Thus he brings him (the 
mystical body of the sacrificer) forth with a loud voice (crying). 

He repeats it in twelve padas. The year has twelve months ; PrajS- 
pati is the year ; he is the producer of the whole universe. He who is the 
producer of the whole universe, produces also him (the sacrificer) and 
(provides him) with offspring and cattle for propagation. He who has 
such a knowledge, prospers in offspring and cattle. 

He repeats a Puroruk addressed to Jatavedas'-^ (Agni), the word Jtlta- 
vedfi,s occurring in the last (twelfth part (of it). 

[ 164 ] They ask. Why do they repeat at the morning libation a 
Puroruk addressed to Jatavediis, whereas this deity has its proper place 
at the evening libation ? (The answer is) Jatavedits is life. For he 
knows {veda) all that are born. As many as he knows of are born (jatd- 
ndtri), so many (only) exist. * ® How could .those exist of whom he does not 
know (that they are born ?) Whosoever; (what sacrificer) knows that he 
himself is made a new man (by means of the Ajya ^astra), he has a good 
knowledge. 

40 . 

He repeats the (hymn), pm uo demya A^naye {S, 13).®" (The word) 
pra means prdv.a (life). For all these beings move only after having been 

This is called : tira iva, i.c., across as it were. 

’ ^ Its six parts are as follows : (1) (2) (3) (4) 

(5) See Asval. fcr. S. 5, 8. Properly speaking, the ‘\silent 

praise ” consists only of three padas. See Ait. Br. 2, SI. 

This refers to the last pada of the Puroruk or Nivid, where Agni is mentioned hy 
the nd^meot Jdtavedds, See 2, 34. * 

This is an explanation of the name “ JdtaveddsJ^ 

This is the Ajya-sdkta, the chief part of the Ajya-^astra. 
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endowed with Thus the Hotar produces the prdxia (for the sacri- 

ficer), and makes it ready (for use). 

vepeOiis, didivd7hsa7n apit7*vyam (3,13, 5)/^ For the mind has 
become shining {diddya)^ and nothing exists anterior (apdrvyam) to 
the mind. Thus he produces the mind (of the sacrificer), and makes it 
(ready for use). 

He repeats, sa nalj^ sarmdni vUaye (4). Vdch is sarma (refuge). For 
they say about one who is repeating with his speech (the words of 
another). ‘‘I have stopped his talkativeness By [16SJ 

repeating this vsrse, the Hotar produces speech (in the sacrificer), and 
makes it ready (for use). 

He repeats, uta no hrahman (6). Brahma is the sense of hearing. 
For, by means of the ear, one hears the Brahma ; Brahma is placed in 
the ear. By repeating this verse, he produces (in the sacrificer) the sense 
of hearing, and makes it ready (for use). 

He repeats, sa yantd vipra (3). The air exhaled is Yant^, i.e.^ restrainer. 
For the air inhaled (prdv.a) is held back by the air exhaled (apdna), 
and does (consequently) not turn away. By repeating this verse, he 
produces the apdna (in the sacrificer), and makes it ready (for use).. 

He repeats, ritdvd yasya rodasi (2). B/ta, i.e.y true is the eye. For 
if two men have a dispute with one another (about anything), they believe 
him who says, ^T have seen it by the exertion of (my own) eyes/* By 
repeating this verse, he produces the eye (in the sacrifice), and makes it 
ready (for use). 

With the verse, nd no rdsva (7), he concludes. The whole (man) 
^‘endowed with thousand-fold gifts, with offspring, and thriving w^ll,** 
is the dtma (soul). By repeating this verse, he thus produces the soul as 
the aggregate man, and makes it ready (for use). 

He repeats a Y^jya mantra. The YdjydiBQ, gift, meritorious, and 

Thongli in the Shkta the fifth verse, it is the second, if this hymn is used as the 
principal part of the Ajya Sastra. 

The words, are no doubt an idiomatioal phrase of the ancient 

Sanskrit, the exact meaning of which it is now impossible to determine. S4yana ex- 
piains it in the following way : fliwipr #?«• i n-mn 

1 t fiw 53 The irre^iular form instead of he takes 

a Vedic anomal 3 % The phrase, he further adds, is applied in common life when one's 
speech is stopped. The author of the Brfthmana adduces this phrase only in illustration 
of the supposed identity of Vach with Sarma, 

Sfty. takes it in the sense of Veda, which appears to be the right interpretation, 
if the word is restricted to the Mantras. 

These are words of the M antra. 
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fortune. By repeating it, he makes him (the sacrificer) a pure (goddess) 
of fortune and prepares her for assisting him. 

He who has such a knowledge, merges in the deities, after having 
been identified with the metres, [1661 the deites, the Brahma, and 
immortality. He who thus knows how to become identified with metres, 
«S:c., has (certainly) a good knowledge ; it is beyond the soul and beyond 
any deity (i. e., this knowledge is of higher value than the soul, or any 
god). 

41. 

, (The Meaning of the Several Verses of the Afya Sitkta.) 

He repeats the “silent praise’’ in six padas. There are six seasons. 
By doing so, he makes the seasons and enters them. 

He repeats the Puroruk in twelve padas. There are twelve months. 
By doing so, he makes the months and enters them. 

He repeats, pra vo devdya (3, 13). Pra is the air. For all beings 
go after air. By repeating this verse, he makes the air and enters it. 

He repeats, didivdrhsam. The sun is diddya^ nothing is earlier"^ than 
the sun. By repeating this verse, he makes the sun and enters it. 

He repeats, #?a nafjL sarmdv^i vitaye, ^armdni (places of refuge) means 
Agni. He, gives nourishment. By repeating this verse, he makes Agni 
and enters Agni. 

He repeats, uta no hrahman. The moon is Brahma.. By repeating 
this verse, he makes the moon and enters her. 

He repeats, sa yantd. V^u is yantd (the restrainer) | for by V^yu 
(wind) the universe is kept up, who prevents the air from gathering in the 
atmosphere only. By repeating this verse, he makes Vayu and enters 
him. 

[167] He repeats, fitavA yasya rodasL Heaven and earth are the 
two Todas. Thus he makes heaven and earth and enters them. 

He concludes with the verse, nit no rdsva. The year is a whole with 
thousand-fold gifts, produces, and well-being. Thus he makes the year 
as a whole and enters it. - - 

He repeats a Yajya mantra. The Ylijya is rain (and rain is) light- 
ning. For lightning (produces) rain, and rain gives food. Thus he makes 
lightning and enters it. He who has such a knowledge, becomes identified 
with (all) these things ** and with the deities. 

** The word lafcsmi hero evidently expresses the idea of “destiny” in general. 

The Ajya-sdkta (3, 13), which has hcen explained in the preceding chapter, is here 
explained again. - - - ' 

This is an explanation of the term apurvyam in the verse in ijnestion - 

** Such a« the seasons, months, Agni, <&c., which are severally mentioned in this 
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FIRST CHAPTER. 

[ 168 ] (Phe Pra-ugn ^astra. Va^athdra, The Nivid$.) 

(The Pra-uga ^astra.) * 

1 . 

{The deities of the Pra-tiga Rostra.) 

’The Pra-uga ^astra is the recitation appropriate to the Soma offer- 

i The Pra-uga Sastra is the most peculiar of all the recitations hy the Hotar 
on the day of the Soma feast ; for it comprises a larger number of deities, divided 
into regular sections, than any other one, and has neither a proper Nivid, nor Pragdthas, 
aor Dh^yy^s, nor Sdktas, as we constantly find at the l^astras of the midday and evening 
libations. It consists only of the verses in seven sections, mentioned in the Rigveda' 
Samhitd (1, 2-8). Bach section is preceded by a so-called Paroruk, along with the Ahftva. 
Before the Puroruk of the first section there are, besides, the Himkfira and the three 
great words required. I here write these introductory words in the same order in which 
they are repeated by the Hotri-priests up to the present day : | 

rsnsrai i 2, i-s) 

May Vdyu who walks first, be the enjoyer of the sacrificer, come with his mind to the 
sacrifice ; (may he come) the happy with his happy crowd ! Om I Come, O Ydya, &o. 

The Puroruk of the second triplet (1. 2, 4-6), which is addressed to Indravfijm, is : 

sm ^ ^ i 

«.e„ the two divine men who come of golden paths, the two masters (who are) for protec- 
tion, Indra and Vfiyu, the happy ones, &c. 

Puroruk of the third triplet, which is addressed to Mitra-Varuna (1, 2, 7-9): 

wmt SR3IT I Kavyas 

(descendants of the Kavis), the two kings (who are distinguished) through skilful perform- 
ance (of sacrifices) at home, and who destroy the enemies in the combat • 

Puroruk of the fourth triplet, which is addressed to the Asvin, (1, B, 1-3) : 

Ye two divine Adhvaryus whose skin is sun-like, come up with (your) carriage ; may ye 
anoint the sacrifice with honey ! 

Puroruk before the fifth triplet, which is addressed to Indra (1, 3, 4-6) : 

^ ^131'Tflt: I gawf *“<*'*“ 

is most stimulated (to action) through the recitations (of the Hotris), and is the lord of 
booty, he, with his two yellow houses, the friend of the Soma drops. 

Puroruk before the sixth triplet, which is addressed to the Via ve Devdh (1, 8, 7-9) : 

iron ^ 

well-adorned to this sacrifice ; may these gods come to this sacrifice with divine thought, 
favourably accepting the seat (prepared for them) at the preparation (by cooking) of the 
self-making sacrifice (te., of the sacrificial personage whose body is always restored by 
itself, when the sacrificial rites are performed) ; (may) all (come) to drink the Soipa I 
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ings from the Grahas. Nine* sucli Grahas are taken at the morning 
With nine [169J verses forming the Bahis-pavamdna chant,* they are 
praised by singers. After the singers have finished [160] their chant the 
A'dhvaryu takes the tenth Graha (for the Ai^vins) ; the sound “ kith” 
uttered by singers when chanting the other verses, counts as the tenth 
part. Thus, an equality* of the Grahas and verses of the chant is obtained. 

The Hotar repeats a triplet addressed to V^yu (1, 2, 1-3). By this 
the Vayu graha is celebrated. He repeats a triplet addressed to Indra- 
Vdyu (I, 2, 4-6). By this the ludra-VHyti graha is celebrated. He repeats 
a triplet addressed to Mitra, Vanina. By this the Mitra-Varuna graha is 
celebrated. He repeats a triplet addressed to the Aslvina (1, 3, 1-3). gy 
this the Aivin graha is celebrated. He repeats a triplet addressed to 
Indra (1, 3, 4-6). By this the ^ukra and Manthi grahas are celebrated. 
He repeats a triplet addressed to the ViiJve Devah (1,3, 7-9), By this 
the Agrayana graha is celebrated. He repeats a triplet addressed to 
Sarasvati (1, 3, 10-12), though there is no Sarasvati graha (no such vessel 
as in the other cases). Sarasvati is Speech. Whatever grahas are taken 
by means of Speech (under recital of a mantra), all these are celebrated 
by means of ^astras. He who has such a knowledge gets (thus) cele- 
brated (all his Grahas). 

2 . 


( On the Meaning of the Several Paiis of the Pra-uga Rostra.) 

By means of the Pra-uga ^astra one obtains food. In (each 
part of ) the Pra-uga Sastra, there is always another deity praised, and 
(thus) always another being celebrated. He who has such a knowledge 
[1613, keeps different kinds of food in his Grahas.* The Pra-uga 
Sastra is, as if. were, most intimately connected with the sacrificer. 
Thence they say, the greatest attention is to be paid to it by the sacrificer, 
i’or by means of it the Hotar makes him (his new bo dy) ready, 

Purornk before the seventh triplet, which is addressed to Sarasvati (1, 3, 10-12) • 

(invoke) the goddess 
’ we ^invoke Sarasvati, &c. (Sapta- 


> The nine Grahas here alluded to are the UpiAsu, Antaryama, Vfiyava, Aindravftvava 

Maitravamna Asvina,S«kra,ManthisAgrayana. The libations fcom these nine GrS 
belong to tke Baliispavainfi.na Stotra, and the Pra-uga Sastra. 

^ See page 120. 


1 *1 Tlie expression in the original is, to ta sammS, no doubt an idiomatioa 

Implying “this and that is the same.” laiomamoa 

‘I*® ««e“fleer with fooO 

in food IS produced by changing the deities in every part of the Sastra. 


expression, 
A variety 
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He repeats a triplet, addressed to Vayu, because they say, life is Vayu, 
seed is life. Seed is first produced (in tbe body) before a man is produced 
(out of it). By repeating a- triplet addressed to 'V4yn, the Hotar makes 
the prai^ct (air inhaled) of the sacrificer. 

He repeats a triplet, addressed to Indra and Vayu. Where there ia 
prdm (air inhaled), there is apdna (air exhaled). By repeating a triplet, 
addressed to Indra and Vayu, he thus makes the prdm and apdm of the 


He repeats a triplet, addressed to Mitra-Varuna. That is done, 
because they say, the eye is first produced when a human .being is being 
called into existence. By repeating a triplet, addressed to Mitra- \ arnna, 

he thus makes eyes to the sacrificer. 

He repeats a triplet, addressed to the Advins. Because parents say, 
in their conversations about a child when it is born, “ it has the - desire of 
listening (to us) ; it is very attentive.” By repeating a triplet, addressed 
to the Aiivins, he makes to the sacrificer the sense of hearing. 

He repeats a triplet, addressed to Indra. Because parents say, in 
their conversations about a child, when it is born, “ it endeavours to raise 
its neck, then its head.” By repeating a triplet, addressed to Indra, he 
makes' to the sacrificer, strength. 

He repeats a triplet, addressed to Viive Devfih. Because a chila 
when it is born, uses hands and feet £1623 after (it has been able to use 
the eye, ear, and to raise its neck). The limbs (for they are many) belong 
to the Viilve Devab, le., All Gods. By repeating a_ triplet, addressed to 
the Viilve Dev^h, he thus makes the limbs to the sacrificer. 

He repeats a triplet, addressed to Sarasvati. Because Speech enters 
the child, when it is bom, last. Sarasvati is speech. By repeating a 
triplet, addressed to Sarasvati, he thus makes speech to the sacrificer. 

The Hotar who has such a knowledge, as well ^ the sacrificer for 
whom the Hotri priesta repeat the recitations (Sastras), are, though 
already born (from their mother), born again from^ these deities, from 

all the recitations (Sastras), from all the metres, from -all the triplets of 

the Pra-uga Sastra, from all the (thr^) libations. 

(The Hotar has it in his power to deprive the Saerifieer of hhlife, &c., by not 
repeating the several parts of the Pra-uga ^astra in the proper way.) 
ms Pra-uga ^astra represents the vital airs. The Hotar _ addresses 
this recLion to seven deities. For there are seven vital airs in he 
head. By doing so, the Hotar places the vital airs m the head (of the 

sacrificer). 
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There is the (Question asked, Whether tlie Hotar might be able 
to produce woe as well as happiness to the sacrificer ? (The answer 
is) He who might be the Hotar of the sacrificer at that time (when 
the Pra-uga ^astra is to be repeated) can do with him what he 
pleases. If he think, “ I will separate him from his vital airs,” he need 
only repeat the triplet addressed to Vayu confusedly, or forego a 
pada, by which means the (several parts of the) triplet become con- 
[ 163 } fused. In this manner, he separates him (the sacrificer) whom he 
wishes so to separate, from his vital airs. 

Should he think, “I will separate him from his prttr.ia and ap&na” 
he need only repeat the triplet addressed to Indra-Vdyu confusedly, or 
forego a pada. In this way, the triplet becomes confused, and he thus 
separates the sacrificer, whom he wishes so to separate, from his pram 
and apana. 

Should he think, “ 1 will separate the sacrificer from his eye,” he need 
only repeat the triplet addressed to Mitra-Varuna confusedly, or forego 
a pada. In this way the triplet becomes confused, and he thus separates 
the sacrificer, whom he wishes s6 to separate, from his eye. 

Should he think, “ 1 will separate him from the sense of hearing,” 
he need only repeat the triplet addressed to the Aivins confusedly, or 
forego a pada. In this way, the triplet becomes confused, and he separates 
the sacrificer, whom he wishes so to separate, from the sense of hearing. 

Should he think, “I will separate him from his strength,” he need 

only repeat the triplet addressed to Indra confusedly, or forego a pada. 
In this way, the triplet becomes confused, and he separates him, whom he 
wishes so to separate, from his strength. 

Should he think, “ I will separate him from his limbs,” he need only 
repeat the triplet addressed to the Vi^ve Devdh confusedly, or forego a 
pada. In this way, the triplet becomes confused, and he separates the 
sacrificer, whom he wishes so to sepaiate, from his limbs. 

Should he think, “ I will separate him from his speech,” he need only 
repeat the triplet addressed to Sarasvati confusedly, or forego a pada. 
In this way, the triplet becomes confused, and he separates the 1164] 
sacrificer, whom he wishes .so to separate, fzom his speech. 

Should he think, “ I will keep him joined with all his limbs and 
his soul, he ought to repeat the triplet, as it was first told (to him 
by his master) in the right way. Thus he keeps him joined with ail 
his limbs and his whole soul. He who has such a knowledge remains 
joined with all his limbs and the whole soul. 
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4 

(All the Deities of the Pm-uga ^astra are said to he forms of Agni,) 

They ask, How (can it be accounted for) that the verses addressed 
to Agni which the Sama singers chant, ^ are celebrated by a recitation of 
the Hotar commencing with a verse addressed to Vayu, (the rule being) 
that the' ^astra exactly corresponds to the Stotra ? (The answer is) 
Those deities are only the bodies of Agni. When Agni is blazing up, 
as it were, that is his V^yu (wind) form. Thus he celebrates by means 
of this (V 4yu form) that (Agni form). 

Divided into two halves, the fire burns. India and V4yu are two. 
That is his India- Vayu form. Thus he celebrates by means of this 
(Indra-V^yu form) that (Agni form). 

It moves up and down (when being lighted or extinguished) ; this 
is his Mitra-Varuna form. Thus he celebrates by means of this (Mitra- 
Varuna form) that (Agni form). 

[1653 The dangerous touch^ of Agni is his Varuna form. His Mitra 
form is (shown in the fact) that men who make friends with him may sit 
near him, though his touch he dangerous. Thus he celebrates by means 
of these (Mitra and Varuna forms) that (Agni form). 

His Alvina form is that they produce him by friction through two 
arms and two wooden sticks, the Aiivins being two. Thus he celebrates 
by means of this (Ailvina form) that (Agni form). 

That he burns with a loud crackling voice, imitating the sound 
bahcM, as it were, on account of which all beings flee trembling from him. 
This is his Indra form. Thus the Hotar celebrates by means of the (Indra 
form) that (Agni form). 

That they divide him into many parts (when taking fire from the 
hearth), though he is only one. This is his Vi^ve Dev^ form. Thus the 
Hotar celebrates by means of this (Vis^ve Devah form) that (Agni form). 

That he burns with a roaring noise, uttering speech, as it were. This 
is his Saravati form. Thus the Hotar celebrates by means of this (Saras- 


vati form) that (Agni form). - , 

In this way, the triplet of the Sama singers* becomes celebrated, 
notwithstanding these (different) deities in the several triplets, for him, who 
thus has com menced (the Sastra) with a verse addressed to V&yu. 

• The recitation of the Pra-uga, Sastra is preceded by the singing ot the 

A/W-sfotm : agna dydhi vitaye (Stoa-veda 2, 10-12). The deity el xt-is Agm, whilst- the 
fViA Prs Uffa bWtra, to which it is said to stand m connection, are different. 

’Bee the KaetitaM Br.hma.ani 1. 1. where Agni aaye 

’ The Ajya Stotra, see note 1. It consists oi three verses. 
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Having repeated the ^astra addressed to all the gods® (Pra-uga), 
he recites a Yajya mantra addressed £1661 to the Vi^ve Devah (all gods) : 
visvehhili, somyan madhmgna (I, 14, 10). Thus he satisfies all deities, 
giving to each his due share. 

5. 

{On the Va^atkara and Ajiuva^atkdra.) 

The Vasatkara*® (the formula vau-^atl) is the drinking vessel of 
the gods. By making the Vasatk^ra, the Hotar satisfies the deities with 
(presenting) a drinking vessel. 

He makes the Anuvasatk4ra (the formula “Agni, eat!”). In this 
way, he satisfies the deities by repeatedly placing before them the Vasat- 
k&ra (representing the drinking vessel), just as men place before their 
horses or cows repeatedly grass, water, &c.‘ * 

- They ask, Why do they sacrifice in the same Agni (the Agni of the 
•Uttar&'Vedi) where they did it before, and make the Vasatk^ra there, 
when sitting near the Dhisnya” fires (after having left the place near 
the XJttarit Vedi) ? (The answer is) By making the Auuva§tkara, 
“ Agni, taste the Soma ! ” he makes there the Vagatktira and pleases the 
Dhif^iyas. 

They ask, Which is the Svistakfit portion of the Soma at those 
ollerings,’® of which the iDriest tastes without having finished them, and 
without making the Anuva?atkara ? (The answer is) By repeating the 
Anttva§atkdra (when repeating the Yajy^s for the li^astras), “ Agni, taste 
the Soma I” they (complete the ceremony and) drink from the Soma juice 
after the completion (of the [167] ceremony),’® This very (Anuvasat- 
k&ra) is the Svistakfit portion of the Soma. (Thence) he makes the 
VagatkAra (and Anuvasatkara). 

• The Pra-uga fe'astra is here called wisvadevam, S.e,, belonging to all the gods, on 
account of the large number of deities, comprising the Visve Devah contained in it. 

The paragraphs from 5, 8, are found also with very little change and a few omis- 
sions in the Gopatha BrSbmapam 3, 1 — 6. Both evidently come from one source only. 

' ‘ This is the full meaning of explained by Sdyana. 

” See above. 

’• These are the dvidevatya grakas, see 2. 

The priests are not allowed to eat from the sacrificial food, or drink of the Soma, 
before all the ceremonies pertaining to the offerings to the gods are completed. The 
Svifatakrit ceremony is regarded as the completion of the principal rites attending any 
oblation given to the gods. At this ceremony, the Anuvasatkfira does not take place. 
After it is completed, the priests are allowed to oat the remainder of the food or drink the 
remaining juice. 
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o. 

On the Meaning of the Va^atkdra and its Different Parts). - 

The Vasatkara is a weapon. If one has an enemy (and wishes to 
destroy him), one has only to think of him when making the Vasatkara, 
in order to strike him a blow with a weapon (in the form of the 
Vasatkara). 

The word §at (six) is contained in the formula vau-^at^^ (the so- 
called Vasatkara). There are six seasons. Thus he niakes the seasons 
and establishes them. He who is established in the seasons becomes 
afterwards (also) established in all other things. He who has such a 
knowledge, obtains a firm footing. 

Hiranyadan, the son of Beda, said about this (the Vasatkara) as 
follows : By this part sat (six) of the formula (vausat), the Hotar estab- 
lishes these six (things). The sky rests on the air ; the air on the 
earth ; the earth on the waters.; the waters [168] on the reality (satya ) ; 
the reality on the Brahma ; the Brahma on the concentrated heat of medi- 
tation (tapas). If these places are established, then all things are con- 
sequently established. He who has such a knowledge has a firm footing. 

The part van of the formula vausat^ means the six seasons. By 
repeating the Vasatkara, the Hotar places the sacrificer in the seasons, 
gives him a footing in them. Just as he does unto the gods, the gods do 
unto him. 


7. 


{The Three Kinds of the Vasatkara: Vajra, Damaahhacl, and IHkta. 
In what Tone the Vasatkara is to le Repeated.. The Hotar can, hy 
not repeating it p-'opcrhj, injure the Saeri fleer.) 

There are three (kinds of the) Vasatkara, vajra iwcuponV damaehhad 


(who covers beings), and rihta (empty, void). 

It is a vajra (weapon), in consequence of its being pronounced with 
a loud and strong voice by the Hotar. With it he strikes, whenever he 
pleases, a blow to his enemy and adversary who is to be put down by 
him, in order to put him down. Thence is this weapon, in the form of 
the Vasatkara. to be used* by the sacrificer who has enemies. 

It is damaehhad, i.e., protecting the beings, on account of its being 
pronounced as an integral part of the verse to which it belo ngs without 


’-The etj'mology winch is here given of the word uaufat is of course quite lanoiful. 
It is only a very much lengthened pronunciation of a conjunctive form f oft sat, of the 
root if to carry, meaning, may he (Agnii carry it (the offering) up. Instead of the 
original uh, dii was substituted. 





114 


omitting any part of it.^® OJaildren and cattle etand near (this part of 
[ 169 ] the Vasatkara) and follow it. Thence ought he, who desires 
children and cattle, to make this Vasatkiira 

It is rikta, i.e., void, the syallable sat being pronounced with a low 
accent. He thus makes void (rikta) the soul, and the sacrificer. He who 
makes such a Vasatkara becomes a great sinner, and also he for whom 
such a Vasatkara is made. Thence he should not wish to make it. 

As regards the question whether the Hotar might make the sacrificer 
happy or unhappy, the answer is, that he who might be the Hotar of any 
sacrificer can do so. At this (occasion, i.e., at the sacrifice), the Hotar 
may just do with the sacrificer as he pleases. 

Should he wish to deprive the sacrificer of the fruit of his sacrifice, 
he has only to repeat the (Yajya) verse, and the Vasatkara in the same 
tone^'^ (i.e., monotonously). If he do so, he deprives the sacrificer of the 
fruit of his sacrifice. 

Should he wish to make the sacrificer liable to the consequences of a 
great guilt, he has only to repeat the (Yajya) verse with a very loud voice, 
and the Vasatkara with a very low one. (If he do so) he makes the 
sacrificer liable to the consequences of a great guilt. 

Should he wish to make the sacrificer very happy, he has to repeat 
the (Yfijy a) verse with a very low, and the Vasatkara with a very loud, 
voice, (That is done) for obtaining fortune, fiy doing so, he puts the 
sacrificer in (the possession of) fortune. 

The Vasatkara is to form an integral part of the (Yajya) verse (no 
stopping between the end of the [ 170 ] verse and vausat being allowed), 
in order to have an uninterrupted whole. He who has such a knowledge 
becomes possessed of children and cattle. 

8 . 

{The Danger which might heimminent upon the Hotar and Sacrificer, in con- 
sequence of the Vasatkara weapon, is to he averted by certain 

Formulas.) 

The Hotar ought to think of the deity to whom the oblation is given 

/ 

“The term in the original is nirhdnarclia, Le„ without losing any part of the Rich. 
This means, that no vowel is to be dropped at the end of the Yiljyu verse when Vausat 
is joined to it as an integral part. The remark is made on account of the way in which 
the syllable om (when pranava is made) is joined to the last syllable of a verse In that 
case, the last vowel disappears and d is substituted in its stead If, for instance, the last 
syllable of the be y a, then in the Pranava yom is pronoancecl. See the rules for 
making the Pranava in the S§.midheni verses, Asv. Sr. S. 1, 2. 

The Yd is repeated monotonously, and, at the morning libation, in a low tone, 
whilst the Vasatkdra is pronounced with a loud voice. 
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when he is about to repeat the Vasatk^ra. Thus he pleases the deity 
personally, and addresses the Y^jyi; mantra direct to it. 

The Vasatk§,ra is a weapon.^® The weapon is like a flash when 
one strikes with it without having conjured its evil effects. Not 
every one knows how to conjure it, nor its (proper) place* Therefore the 
mantra, vag oja}i(Aiiv. ^r. S. 1, 5) is at such occasions, when even many 
are killed (as is the case in a battle), the propitiation, and the assignation 
of the proper place (after the Vasatkara). For this reason, the Hotar has, 
after every Vasatkara, to repeat the Annmantrana^® formula, vdg ojali. 

If thus propitiated, the Vasatkara does not hurt the sacrificer,®^ 

[ 171] The sacrificer ought to repeat this Anumantrana formula : 0 

‘‘ Vasatkara, do not sweep me away, I will not sweep thee away. I call 
hither (thy) mind with great effort, thou art a shelter ^having joined 
'' thy) body with the air circulating (in my body). Go to (thy') place, let 
“ me go to (my) place.” 

Some one (a theologian) has said : this (just mentioned anumantramm) 
is too long and has no effect (Instead of it) the sacrificer ought to repeat 
after the Vasatkara the words, ojal} saha ojal}. Ojah (vigour) and sahali 
(strength) are the two most beloved bodies (forms) of the Vasatkara. 
By making him repeat this Anumantrana formula, he thus makes the 
sacrificer prosper through (the Vasat kora’s) own nature. He, who has 
such a knowledge, prospers through (the Vasatkara’s) own nature. 

The Vasatkara is speech, and 'pvana (air inhaled) and apdna (air , 
exhaled). These (three) leave as often as a Vasatkara is repeated. 
(But that ought to be prevented ; thence) he ought to include them (their 
names) in the Anumantrana formula, (This is done by repeating the 
following formula) vdg ojah saha ojo mayi prdnapdndu, i,e., May speech, 
vigour, strength (and) the prana and aptoa (he) in me ! Thus the Hotar 
puts speech, prana and apana in himself (he prevents them from going), and 
reaches his full age. He who has such a knowledge reaches his full age. 

This idea is clearly expressed in an Anumantrana formula : 

^ 1 stay, with the Vasatkara as a weapon, him who 

hates us as well as him w^hom we hate (Asv. fer, S. 1, 3). 

For the mischief done by a weapon, he wdio strikes with it, is answerable. To 
guard himself against the evil consequences of such an act, propitiation (sdnfi) is required. 

^0 This is the technical name of those formulas which are to he repeated by the 
Hotar and the sacrificer after the proper mantra has been recited. They jolloio tke 
mantra. Thence the name, anumantrana. They must be always uttered with a low voice. 

Up to the present day, the Srotriyas or sacrlfical priests never dare to 
pronounce this formula save at the time of sacrificing. They say that, if they would 4ti 
so at any other time, they would be cursed by the gods. 
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9. 

{Etymology oj the tuoy'ds Prai^a, Furoruh, Vedi, Nivicl, Qraha.) 

The sacrifice -went away from the gods They wished it (to return) 
by means of the Prai^as^^ [172] That is the reason that the Praisas 
(orders to repeat a mantra given by the Adhvaryu or Mitra Varuna to the 
Hotar) are called so (from pm+i?, “to wish”). They made it shine forth 
(prdrochayanti) by means of the Puromhs. Tlience the Puroruk is called 
so (from praroehayanti). They found it on the A^edi. Thence this place 
is called Vedi (from vid, to find). After having found it, they caught it 
with the Qrahns] thence they are called so (from to catch, seize). 
Having found it, they announced it to the gods by means of the Nivids. 
Thence they are called Nivids (from nivedayati, he announces). 

A person who wishes to recover something lost, wants either much 
(of it) or little. Among two, the elder (most e.vperienced) wishes for the 
best (portion). He who knows that the Praisas are exceedingly strong 
(give most power), knows (at the same time) that they are the best portion. 
The Praisas being the desire to recover something lost, he (the Mitra- 
Varuna) repeats them with his head lowered (prnhvas) (just as suppli- 
cants do). 

10 . 

(On the Proper Place of the Nimds in the Three, Liha lions.) 

The Nivids are the embryos of the ^astras {uWias}. At the morning 
libation, they are put before^ the ^astras (ukihas), because the embryos 
are lying in the womb with their heads turned downward, and thus 
they are born (the head coming first out of the womb). At the midday 
libation, the Nivids are put' in the midst (of the ^astras). This is 
done because the embryos have their hold in the middle of the womb. 
At the evening libation, the Nivids are repeated at the end (of the 
Sastras), because the embryos are coming down from thence (the womb) 
jl73] when they are brought forth. He who has such a knowledge is 
blessed with children and cattle 

The Nivids are the decorations of the ^astras. They are put, at, 
the morning libation, before the ^astras, just as a weaver weaves deco- 
rations in the beginning of a cloth. 

At the midday libation, they are put in the midst (of the ^astras), 
just as a weaver weaves decorations in the midst (of a cloth). 

At the evening libation, they are put at the end (of the ^astras), just 
■ as the weaver weaves decorations in the end of a cloth (avaprajjana). 

“ The Praisas here alluded to are those used at the animal sacrifice. They corres- 
pond to the PraySja (Apri) mantras. See the White Yajurveda 21, 29-40. 
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He who has such a knowledge is ornamented on all parts with the decora- 
tion of the sacrifice* 

11 , 

{Row the Nif)ids should he Repeated. Row to Correct Mistahe^ 
Arishig from Gonfiision.) 

The Nivids are deities connected with the sun. When they are put 
at the morning libation at the beginning (of the ^astras), at the midday 
libation in the midstj and at the evening libation at the end, then they 
follow the regular course of the sun. 

The gods had obtained (once) one portion of the sacrifice after the 
other (paeli-chhas). Thence the Nivids are repeated pada by pada. 
When the gods had obtained the (whole of the) sacrifice, a horse came 
out of it. Thence the\" say, the sacrificer ought to give a horse to the 
reciter of the Nivids. By doing so (presenting ahorse), they present really 
the most exquisite gift (to the reciter). 

The reciter (of the Nivid) ought not to forego any of its padas. Should^ 
he do so, he would make a rupture in the sacrifice ; if this (rupture) 
increases, the sacrificer then becomes guilty of the consequences [^74] of 
a great sin. Thence the reciter ought not to forego any of the padas of 
the Nivid. 

He ought not to invert the order of two padas of the Nivid. Should 
he do so, he would confound the sacrifice, and the sacrificer would be* 
come confounded. Thence he ought not to invert the order of two x:>adas. 

He ought not to take together two padas of the Nivid. Should he 
do so, lie would confound the sacrifice, which would prove fatal to the 
sacrificer. Thence he ought not to take together two padas of the Nivid 
when repeating it. 

He ought to take together only the two padas, predam hrahma and 
predam hsatraniA^ If he do so, it is (done) for joining together the 
Brahma and the Ksatra. Thence the Brahma and Ksatra hecome joined. 

He ought, for the insertion of the Nivid, to select hymns consisting 
of more than a triplet, or stanza of four veises;"* for the several padas of 
the Nivid ought to correspond, each to the several verses in the hymn/® 

These two sentences form part of every Nivid, nsed at the midday or evening 
libation. They occur in the following connections ^ 

I ??3iRlsinatg l 

This refers to the sukta or hymn which stands in connection with the Nivid, 

2 5 expression richam sikhtam prati is evidently a Heiidiadyoin ; for the distri- 

butive meaning of prati can only refer to x^ich, but not to sukta ; because there are not as 
piany shktas as there are padas of the Nivid. The sentence, ^ ^ 
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Thence he ought, for the insertion of the [176] Nivid, to select hymns 
consisting of more than of stanzas Tvith three or four verses. Through 
the Nivid the celebration of the Sfi,man is made excessive.’® 

At the evening libation, he ought to put the Nivid when only one 
verse (of the ^astra) remains (to be recited). Should he recite the 
Nivid when two verses (of the ^astra) are still remaining, he would thus 
destroy the faculty of generation, and deprive the offspring of their 
embryos. Thence he ought to repeat the Nivid at the evening libation 
when only one verse (of the ^astra) remains (to be recited). 

He ought not to let fall the Nivid beyond the hymn (to which it be- 
longs).” Should he, however, do it, he ought not to revert to it again 
(not to use the hymn), the place (where the Nivid is to be put) being de- 
stroyed. He ought (in such a case) to select another hymn which is addres- 
sed to the same deity and in the same metre, to put the Nivid into it. 

( In such a case ; he ought, before (repeating the new) Nivid hymn 
to recite the hymn; md pragdma [176] patho vayam (10, 57), i.e., let 
us not go astray. For he loses his way who gets confounded at a sacri- 
fice. (By repeating the second pada) ma yajndd indra saminafy (10, 57, 1) 
i.e., (let us not lose) O Indra, the Soma sacrifice, he prevents the sacrificer 
from falling out of the sacrifice. (By repeating the third pada) md antah 
sihur no ardtayali, i.e., “May no wicked men stand among us !” he turn's 
away all who have wicked designs, and defeats them. 

In the second verse (of this hymn) yo yajna.^ya prasddhanas tantu)'^ 
i.e., “ Let us recover the same thread which serves for the performance 


can easily be misunderstood. At the first glance it appears to moan “he ought 
not to think o( selecting any other hymn for inserting the Nivid, save such ones as consist 
of three or four verses.” SSy. followed this explanation which most naturally sug- 
gests itself to every reader. But, in consideration that all the Nivid hymns, actually in 
use, and mentioned in the Aitareya Rr. exceed in number four verses (some contain 
eleven, others even fifteen verses), that expiration cannot be correct. The passage 
can only have the sense given to it in my translation. ^ 

The Sastra thus obtains more verses than are properly required. 

The meaning is: he should not repeat the Nivid, after he might have repeated 
the whole of the hymn in which it ought to have bpeu inserted. Should he, however 
have committed such a mistake, then he must select another hymn, and put the Nivid 
in its proper place, i.e,, before the last verse of the hymn. The Hotar is more liable to 
commit such a mistake at the evening libation than at the two preceding ones. For 
at the evening libation, there are seven Nivids (to Savitar, DyfivfipFithivi, Ribhus, Vais- 
vdnara, ViswedevSh, Marutas, and JAtavedSs) required, whilst we find at the morning 
libation only one (which is rather a Purornk than a Nivid), and at the middar libation 
two (to tbe Maputas and Indra), 
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of sacrifice, and is spread among the gods® ® by means of which was 
((hitherto) sacrificed (by ns),” the expression tantu (thread) means off- 
spring. By repeating it, the Ho tar spreads {saihtanoti) offspring for the 
sacrificer. 

(The words of the third verse are) mano nu d Jmvdmalie ndra- 
samsena somena^ i.e,, ‘‘ Now we bring an offering®® to the mind (manas) 
by pouring water in the Soma cups (devoting them thus to Naras- 
amsa).” By means of the mind, the sacrifice is spread ; by means of 
the mind, it is performed. This is verily the atonement at that occasion 
(for the mistake pointed out above). 

SECOND CHAPTER. 

[177] (The Marutvatiya and Niskevalya Sastras^) 

12 

(On the A hdva and Pratigara,) 

They (the theologians) say : the subjects of the gods^ are to be pro- 
cured. (To achieve this end) one meti’e is to be put in another metre. 
(This is done when) the Hotar calls (the Adhvaryu) by i^orhsavom, ^‘Let us 
both repeat, yes !” which (formula^ consists of thiee syllables. At the 
morning libation, the Adhvaryu responds ('pvati-grilindti) (to this formula 
of three syllables) with one consisting of five : ^amsdmo daivom.^ This 
makes eight on the whole. The Gayatri has eight syllables {i, e, each of 
its three padas). Thus these two (formulas) make the Gdyatiu at the com- 
mencement of the recitation at the morning libation. After the Hotar has 
finished his recitation, he uses this (formula of) four syllables : uhtham 
[178] vddii,^ i.e., the recitation has be en read, to which the Adhvaryu 
S4y. has, iu liis commentary on the Eigveda SanihitS, the following remark : 

23 Of two different explanations in liis commentaries on the Ait. 

Br. and in"' that on the Rigveda Samhita. In the first, he explains it hy I call 

hither (from live to call); in the other, he derives it from hit, to sacrifice. The latter expla- 
nation is preferable. 

» See 1, 9. 

’See about the Pratigara, ue., response by the Adhvaryu to the recitations of the 
Hotar, Asv. br. S. 5, 9. The most common pratigara repeated by the Adhvaryu is othamo 
daiva ; but at the time of the dhdva (the call iomsdvom) it is : samsamo daiva. At the end 
of the Pratigara, the pranava, (inoorporatiion of the syllable om) required, is daiuom. 

s The formula tiktham vdclii, with some additional words, always concludes a Sastra. 
In the Kausitaki Briihmanam (14, 1), and in the SfinkhSy. bVauta Sutras (8, 16, 17-20), 
this formula is called acJiIia virgam. In the Asval. Siitras, no particular naine is given 
to it. The Kausitaki and Sankhfiy. Sakhas differ here a little from that of AsvalSyana. 
According to the former, nktfiam vdcM is always preceded by a few sentences which aro 
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(resi:>onda) in four syllables : om ukihaid, i.o., thou hast repeated the recita- 
tion"* [liktham, iadravi). This makes eight syllables. The Giyatii consists 
of eight syllables. Thus the two (formulas) make at the morning libation 
[ 179 ] the GSyatri' at both ends (at the commencement and the end). 

At the midday libation, the Hotar calls ; adhvaryo koiUsavom, i.e., 
“ Adhvaryu, let us two repeat ! Om ! ” with six syllables ! to which the 
Adhvaryu responds with live sjdlables, the saihsamo daivorn. This 
makes eleven syllables. The Tristubh has eleven syllables. Thus he 
makes the Tristubh at the beginning of the f^astra at the midday 
libation. After having repeated it, he says, uktham vdcln indr^dya, i.e., 
the ^astra has been read for Indra, in seven syllables ; to which the 
Adhvaryu responds in four syllables ; om icktJiasd. This makes (also) 
eleven syllables. The Tristubh has eleven syllables. Thus the two 

not to be found in Asval. Titus, we have, fot instance thci'o, at the cud of the Marut- 
vatfya Sastra, the following formulas : 3 ^qRg?s;(T 

In the Asival. Sfttras (5, 14), there is instead of it only : gspsi 

At every .Sastra repeated by the Hotar, there is a httlo dillorenco in the 
appendages to this formula. The rules, as given here in thi.s paragraph, refer only to tho 
conclusion of tho .Sastras of tho minor Hotri priests ; they alono conclude in tho way 
here stated, without any othcr^ appendage ^sco Asval. 5, tO). Tho concluding formulas 
for the Hotar arc, according to Asval. fcr. S., as follows ; 

(a) For the Ajya Sastra : 3^ f^I (.5, 0). 

(h) For the Pra-uga Sastra : ^fepsi G, 10). 

(c) For tho Mar at vat ly a fe'astra (sec above). 

(d) For the Niskovalya fe'astra : grw (5, 15). 

(e) Foi?tlie Vaisvadeva Sastra: ( 5 ^ ig) 

(/) For the Agnimarata Sastra : (5, 20), 

All these appendages express tho idea, that the god to whom the recitation is 
addressed should hear it, and take notice of it. So gho^i^ufija tud moans that ‘‘ifc 
(the recitation) might be sounded to thee;” upabrimate. tor?, “ that it might ho for 
thy hearing.” Tlio active participle in tho prosont tonso miisL hero have soraothing 
like the meaning of an abstract noun, corresponding with iloMija and dsnitijdL biterally, 
upairinmte appears to mean that “ the hearing (of this recitation might come) to thee.” 

After the repetition of these formulas whiSh conclude all ^astra.s, the Yfijyd verse 
belonging to the particular ^Vastra is recited. 

^ This alone can be the meaning of the obscure formula, iikUia^d, wiiich comes no doubt 
from the remotest antiquity. It is perhaps a corruption of uJztham S{1% the neutral charac- 
ter M being left out. Say. explains thou art the repeater of the Kastra.” 

But this meaning is not appropriate to the ocoasion at which the formula Is used.' This 
is done only when the recitation is over. The only proper meaning of the formula 
therefore is either ‘‘ the recitation is repeated,” or “ thou hast repeated the recitation.” 

® The Giyatri is the characteristic metro of the morning libation ; theiico its form 
(eight syllables) is to appear in some shape at the commencement as well as at the end 
of the Sastra. 
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(formulas) make the Trietiibh at both ends of the ^astra at the midday 
libation. 

At the evening libation, the Hotar calls : adhmryo iOTh-ioihsatom^ 
in seven syllables, to which the Avdharyu responds in five syllables : 
sarhsdmo daivom. This makes twelve syllables. The Jagati has twelve 
syllables. Thus (with these two formulas taken together) he makes the 
Jagat! at the beginning of the Sastra at the evening, libation. After 
having repeated the Sastra, he says, in eleven syllables : uktkam vachi 
indrdya devebhydh, i.e., ‘‘ the ^astra has been repeated for Indra, ’’ for 
the Devas, to which the Adhvaryu responds in one syllable : om / This 
makes twelve syllables. The Jagati has twelve syllables. Thus the two 
(formulas) make the Jagati at both ends at the evening libation. 

This (the mutual relation of the three chief metres to one another 
and to the sacrifice!') saw a Risi, and expressed (his opinion) in the 
mantra : yad gdyatre adhi (1, 164, 23), le,, “ those who know that 
[ 180 ] the Gayatri is put over a Gayatri, and that out of a Tristubh 
'a (another) Trishtuhh is formed, and a Jagat (Jagati) is put in a Jagat, 
obtain immortality. 

In this way, he who has such a knowledge puts metre in metre, and 
procures the subjects of the gods. ” 

13 . 

(On the Distribution of the Metres among the Gods, A 7 iu^tuhh 

Prajdpati's Metre.) 

Prajapati allotted to the deities their (different) parts in the 
sacrifice and metres. He allotted to Agni and the Vasus at the morning 
libation the Gayatri, to Indra and the Rudras the Tristubh at the mid- 
day libation, and to the Visve Devah and Adityas the Jagati at the 
evening libation. 

His (Prajapati ’s) own metre was Anustubh. He pushed it to the 
end (of the ^astra), to the verse repeated by the Achh^v^ka (which is 
the last). Anustubh said to him : ‘‘ Thou fxi the most wicked of all 
gods ; for thou hast me, who am thy metre, pushed to the end (of the 
^astra), to the verse repeated by tbe Achh^vi^ka.” He acknowledged 
(that he had wronged her). (In order to give redress) he took his own 
Soma (sacrifice) and put at the beginning, at the very mouth of it, 

• The meaning is, that no pada of a metre, neither that of the Gayatri nor Tristuhh, 
nor Jagati can stand alone, but must be joined to another pada of the same metre. The 
dhdva and py^atigara must^ therefore, be at the beginning as well as at the end of the 
Sastra in the same metre ; for each time they consist only of one pada, and that is not 
auspicious. 

U 
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Anustubb. Thence Anu§tubli is joined (to the Ssastrasy' as the first metre, 
as the very mouth-piece at all libations. 

He who has such a knowledge becomes the first, the very mouth 
(of the others), and attains to supremacy. Prajapati having thus made 
(the beginning [ 181 ] of all libations) at his own Soma sacrifice (with 
Anu§tubh), the sacrifice!’ (who does the same) becomes master of the 
sacrifice, and the latter becomes (properly) performed. Wherever a 
sacrifice!' has a sacrifice performed, so that he remains master of it, it is 
performed for this (the whole) assemblage of men’ (who might be with 
the sacrifice!’). 

14 . 

( Row Agni, as Hotar of the Gods, Escaped the Meshes of Death.) 

When Agni was the Hotar of the Gods, Death sitting in the Bahis- 
pavam^na Stotra® lurked for him. By commencing the Ajya Sastra® 
with the Anust.abh metre, he overcame Death. Death repaired to the 
Ajya ^astra lurking for Agni. By beginning (to repeat) the Pra-uga 
^astra., he overcame Death (again). 

At the midday libation. Death sat in the Pavamjina Stotra’° lurking 
for Agni. By commencing the Marutvatiya ^astra with Anustubh, he 
overcame Death. Death could not sit, at that libation, in the Brihati 
verses (repeated by the Hotar at the commencement of the Niskevalya 
^astra). For the Brihatis are life. Thus Death could not take away 
the life. This is the reason that the Hotar begins (the Ni§kevalya 
Sastra) with the Stotriya triplet (corresponding to the Saman which is 
sung) in the Brihati metre. The Brihatis are life. By commencing 
[ 182 ] his second Sastra (with Brihatis), he has the preservation of (his) 
life in view. 

At the evening libation, Death satin the Pavamana Stotra lurking, 
for Agni. By commencing the VaWvadeva Sastra with Anustubh, Agni 
overcame Death. Death repaired to the Yajna yajniya By 


^ The sacrificer is to make the sacrifice, i.c., the sacrificial man, his own, i.e., he mast 
subject it to his own will, just as Prajfipati did. Thus he makes it beneficial to others, just 
as PrajSpati benefited gods and men by it. 

See page 120, 

• Bee the hymn : pra VO devdya agnaye, 35, which is ir the Anustubh metre and 
which is meant here. 

Uchchd te jdtam andhaso, Sfimaveda Saiuh. 2, 22-29. 

I Samaveda Samh, 2, 53-54. 
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commencing the Agni-Mariita ^astra, with a hymn addressed to Vaiti- 
yanara, he overcame Death. For the hymn addressed to Vaislv^nara is a 
weapon ; the Yajna yajniya Saman is the place. By repeating the Vaiii- 
vanara hymn, he thus turns Death out of his place. 

Having escaped all the meshes of Death, and his clubs, Agni came 
off in safety. The Hotar who has such a knowledge, comes off in safety, 
preserving his life to its full extent, and attains to his full age ^of a hun- 
dred years). 

15 . 

(Marutvatiya Sastra. Indra GouQeals Himself. Hoio he loas found.) 

Indra, after having killed Vritra, thought, ‘ I might perhaps not have 
subdued him’ (apprehending his revival), and went to very distant regions. 
He (ultimately) arrived at the most distant place. This place is Amis- 
tubh, and Anustubh is Speech. He having entered Speech, lay down 
in her. All beings scattering themselves here and there went in search 
of him. The Titaras (manes) found him one day earlier than the gods. 
This is the reason that ceremonies are performed in honour of the Pitaras 
previous to the day on which they sacrifice for the gods.^® They (the 
gods) said, Let us squeeze the [1831 Soma juice; (then) Indra will 
come to us very quickly/’ So they did. They squeezed the Soma 
juice. By repeating the verse, dtvaratham{8, 57,1), they made him 
(Indra) turn (towards the Soma juice). By the mantTa, idamvaso sutam 
(8, 2, 1), he became visible to the gods on account -of the term (suta)^ 
i.e., squeezed (contained in it). By the mantra, -incZm nediya ed ihi 
(8,53, 5),'^ they made him (Indra) come into the middle (of the sacri- 
ficial place). 

He who has such a knowledge, gets his sacrifice performed in the 
presence of Indra, and becomes (consequently) successful by means of the 
sacrifice, having Indra (being honoured by his presence). 

16 . 

(Indra-Nihava Pragatha.) 

As Indra had killed Vritra, all deities thinking that he had not 
conquered him, left him. The Maruts alone, who are his own rela- 
tions,^® did not leave him. The ^^maruto svd'paya^C^ (in the verse, Indra 

The Pitaras are worsMppe^ on tl^e Amavasy^ day (New Moon), and the Darsa- 
phrnimaisti takes place on the pratipada (first day after the iS^ew Moon). — Say, 

These two first are called the pratipad and annchara of the Marutvatiya 
Sastra, the beginning verse and the sequel. 

This mantra is called, indra-niham pragatha, i.e., pragatha for calling Indra near. 
Svapi, which term occurs in the Indra-Nihava I^ag&tha (8, 58, 5), is explained 
fey say. But this interpretation, which is founded on 

Vedantic ide^ strange to the poets of the Vedic hymns, is certainly wrong ; for, “being 
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nediya) are the vital airs. The vital airs did not leave him [184] (India)® 
Thence this Pragatha, which contains the term svapi{iii the pad a) asvape 
svdpibhiv, is constantly repeated (at the midday libation of all Soma 
sacrifices)® Whenp after this (Prag^tha\ a mantra addressed to Indra 
is repeated, then all this (is termed) Marutvatiya (Sastra)® If this 
unchangeable Pragatha, containing the term svapi, is repeated (then 
always the Marutvatiya ^astra is made). 

47. 

(Brahmariaspati Pragatha. To ichat Stotras the Indra-Nihava and 
Brdhmano.spati Pragdtha belong. The Dhdyyds ) 

He repeats the Pragatha'® addressed to Brahmanaspati. Led by 
Bjnhaspati as Piirohita (spirirual guide), the gods conquered the celestial 
world, and were (also) victorious everywhere in this world. Thus the 
sacrificer who is led by Brihaspati as his Purohita, conquers the celestial 
world, and is (also) victorious everywhere in this world. 

These two Pragathas,'^ not being accompanied by a chant, are recited 
with repetition'® (of the last pada of each verse). They ask, ‘‘ How is it 
that these two PragMhas, which are not accompanied by a chant, are re- 
cited with repetition (of the last pada of each verse), the rule being that no 
^astra verse can be recited with such a’repetition, if it be not accompani- 
ed by a chant ?” (The answer is) The Marutvatiya (^astra) [183] is the 
recitation for the Pavam^na Stotra they perform this Stotra (in singing), 
with six verses in the Gayatri, with six in the Brihati, and with three 

in profound sleep,” does not suit the sense of the passage at all. How could the Marutas 
assist Indra when they were in ‘‘profound sleep” {su^upti} ? In order to countenance 
his interpretation, S§.y. refers to the meaning “pmua,” life, attributed to the word by the 
author of the Ait. Br. itself in this passage. The word is. however, to be traceable 
only to su-dpi or That dpi means “ friend, associate,” follows from several 

passages of the Samhita. See Boehtlingk and Roth’s Samskrit Dictionary, i., p. 660. 

A Pragdtha comprises two richaSf according to Asv. fc'r. S. 5, 14 : 

i. c , the Pratipad (opening of the Marutvatiya Sastra) and its Anuchara 
(sequel) consist of three Hchas^ the Pragdthas of two richas. 

The Indra-Nihava and Brdhmanaspatyah Pragatha. 

The two Pragatha verses are to be repeated, so as to form a triplet. This is 
achieved by repeating thrice the fourth pada of each verse, if it be in the Brihati metre. 
In a similar way, the Sama singers make of two verses three. 

The Pavam&na Stotra or the performance of the SSma singers at the beginning of 
the midday libation, consists only of three verses in the Gayatri (uchcJid te /^to,Sdmav©da, 
2, 22-24), of two in the Brihati (pundnah Soma, 8 . V. 2, 25, 28) and three in the Tria® 
tubh metre {pra tu drava pari hosam, S. Y, 2, 27r29). The three Gdyatris are sung twice, 
thus six are obtained, and the two Brihatis are twice repeated in such a manner as to 
produce each time three verses (by repeating thrice the last pada of each verse), which 
makes also six, Sdma prayoya. 
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in the Tristubli metres^ Thus, the PavamSna (Stoma) of the midday 
libation comprises three metres, and is fifteemfold.^° They ask, How 
becomes this Pavamaiia Stoma celebrated (by a Sastra) The two last 
verses of the Pratipad triplet (8, 57, 1-3, a Im ratham) [186] are in the 
GSyatri metre (the first being Anustubh), and also the triplet which 
forms the sequel (of the Pratipad) is in the Gayatri metre. Thus the 
GSyatri verses (of the Pavamana Stotra) become celebrated. By means of 
these two Prag^thas (the Indra-Nihava and Brahmanaspati Pragatha, 
which are in the Brihati metre) the Brihati verses (of the Pavamana Stotra) 
become celebrated. 

The Sama singers perform this chant with these verses in the Brihati 
metre, by means of the Raurava and Yaudhaja S^mans (tunes^^), repeating 
thrice (the last pada of each verse). This is the reason that the two Pra- 
g^thas, though they have no Stoma belonging to them, are recited with 
repeating thrice (the last pada of each verse). Thus the Stotra is in ac- 
cordance with the ^astra. 

Two Dhayyds*^ are in the Tristubh metre, and also the hymn®* in 
which the Nivid is inserted. By these verses (in the Tristubh metre), 
are the Tristubhs of the Stotra celebrated. In this way, the Pavamana 

For tlie explanation of this and similar te^ms, S^yana refers always to the Br^hma- 
nas of the SSmaveda. Tha explanatory phrase of the panchadas'ali stoma of the SSmaveda 
theologians is constantly the following . ^ ^ I 

These enigmatical words are utterly unintelligible without oral information, which I was 
happy enough to obtain. They refer to the number of verses obtained by repetition of the 
triplet w^hich forms the text of a S^man. The Saman consists of two verses only : it is 
first to be made to consist of three, by repetition of some feet of the two principal verses, 
before it can be used as a chant at the Soma sacrifices. After a triplet of verses has been 
thus obtained, it is to be chanted in three turns, each turn containing in three subdivi- 
sions a’ certain number of repetitions. This number of repetitions is indicated by three 
rows of wooden sticks of the Udumbara tree, called Jcusd, each row comprising five (if the 
Stoma is the panchadasa, the fifteen-fold), which the three Sama singers must arrange 
according to a certain order before they can chant the Sfiman. Each row is called a 
parydya. The several sticks in each row are placed in the following order : 1st mw — 3 
in a straight, 1 across, 1 in a straight, line ; 2nd row— 1 in a straight, 3 across, 1 in a 
straight, line ; Srd row — 1 in a straight, 1 across, 3 in a straight, line. As often as the sticks 
of one row are laid, the Sama singer utters the sound him. This apparatus is regarded as 
ijuite essential for the successful chanting of the Saman. See more on this subject in the 
notes to 8, 42. 

These are the names of the two peculiar tunes in which the verses, pundnah soma 
and dxihdna udhar (S^maveda S. 2, 25-26) are sung. 

See 3, 18 : the two first, aqnir netd^ and tvam Soma ^raUibhih are in the Tristubh 

metre. 

The Nivid hymn is jani^tha ugra , see 3, 19 ; it is in the Tristubh metre 
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Stomaj comprising three metres, being fifteen-fold, becomes celebrated for 
him who has such a knowledge. 

18 

(On the Origin of the Dhayyas, their Nature and Meaning,) 

He recites the Dh^yy^s. Prajapati had (once) sucked up from these 
worlds everything he desired £187j by means of the Dh4yy4s (from dhe^ 
to suck). Thus the sacrificer who has such a knowledge sucks up from 
these worlds everything he desires. The nature of the Dhhyyas is, 
that the gods at a sacrifice, wherever they discovered a breach, covered 
it with a Dh^yya ; thence they are so called (from dhd, to put). The 
sacrifice of him, who has such a knowledge, becomes performed without 
any breach in it. 

As to the Dhayyas, we sew up with them (every rent in the) sacrifice, 
just as we sew up (a rent in) a cloth with a pin that it might become 
mended. A breach in the sacrifice of him who has such a knowledge 
becomes thus mended. 

As to the Dhayy&s, they are the recitations for the Upasads.**^ The 
verse, Agnir netd (3, 20, 4), which is addressed to Agni, is the recitation 
for the first Upasad ; the verse, tvam Soma hvatuhliih, which is addressed 
to Soma (1, 91, 2), is the recitation for the second Upasad ; the verse 
pinva^ity apo (1, 64, 6), which is addressed to Visnu, is the recitation 
for the third Upasad. Whatever place one may conquer by means of 
the Soma sacrifice, he who, having such a knowledge, recites the DhA-yySs, 
ponquers (it only) by the several Upasads. 

About this last DhPiyya, some say, the Hotar ought (instead of 
pinvanty apo) to repeat tan vo maho {2, 34, Jl), asserting, we distinctly 
know that this verse is repeated (as the third Dhayya) among the 
Bharatas.” But this advice is not to be cared for. Should the Hotar 
repeat that verse (tan vo maho), he would prevent the rain from coming, 
for Parjanya has power over the rain (but there is no allusion to him in 
that verse). But if he repeat the vei'se pinvanty apo^ where there is a 
pada referring to rain (the third atyam na mi/ie), and one refeiTing to the 
Marutas [1883 (the storms accompanying the rain, in the first pada), 
and the word viniyanti, “ they carry olf,'* which refers to Vi§ixu, whose 
characteristic feature is said to be vichahrame, i.e., he strode (thrice 
through the universe), which meaning is (also) implied in the term 
vinayanti, and (where is further in it) the word, vdjie, being laden 
with booty,” referring to Indra (then the rain would come). This vese 
has four jpadas, and (as we have seen) refers to I'ain, the Marutas, Visnu, 


See Ait. Br. 1, 23-2^, 
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and Indra, and, though (on account of these allusions just mentioned, 
and its being in the Jagati metre) properly belonging to the evening 
libation, it is repeated at the midday libation. Therefore the cattle 
of the Bharatas which are at their stables at evening (for being milked) 
repair at noon to a shed erected for giving all the cows shelter (against 
heat). That verse (pinvantij apo) is in the Jagati metre ; cattle are of the 
Jagati nature ; the soul of the sacrificer is the midday. Thus the 
priest provides cattle for the sacinficer (when he recites this verse as a 
l3hayya at the midday libation). 

19 . 

{The Mainitvattya Pragatha, The Nivid hymn of the Marutvatiya 
Sastra. How the Hotar ean injure the saerifieer by misplacing ike Nivid.) 

He repeats the Marutvatiya Pragatha (pra va indrdya hrihate^ 8, 
78, 3). The Marutas are cattle, cattle are the Pargatha (that is to say, 
the Pragatha is used) for obtaining cattle. 

He repeats the hymn jaiii^thd ugrah (10, 73). This hymn serves 
for producing the sacrificer. For, by means of it, the Hotar brings forth 
the sacrificer from the sacrifice as the womb of the gods. By this 
(hymn) victory is obtained ; with it the sacrificer remains victor, without 
it he is defeated, 

[ 189 ] This hymn was (seen; by (the Risi) Gauriviti. Gauri- 
viti, the son of ^akti, having come very near the celestial world, saw 
this hymn (i,e., had it revealed); by means of ii, he gained heaven. 
Thus the sacrificer gains by this (hymn) the celestial world. 

Having repeated half the number of verses (of this hjmin), he 
leaves out the other half, and inserts the Nivid in the midst (of both 

This is not strictly iu accordance with the rules laid down by Afevaiayana, who 
in his «raata Sutras, 5, 14: 

i,e., the Nivid Sflkta is, janistM vgrah. After having repeated one verse 
more than half the number of verses (the whole has eleven verses) of which it consists, 
he ought to insert the Nivid. That ought always to he done at the midday libation^ 
where the number of verses of the Nivid Sdkta is uneven. The Sdkta jani^tha ugm 
consists of eleven verses. The number being uneven, the Marutvatiya Nivid is put 
in the hymn jantftlm ugra after the sixth verse, which concludes with The text 

of this Nivid (see the Sahkhayana Sdtras, 8, 16) is (according to Sapta Ha utra) as follows t 

I 1 I 

?lf I ^ I 13^ I I gut I 

N I ?t3wir^ I i I 

i,e., May Indra -with the Marutas drink of the Soma. He has the praise of the 

Marutas ; he has (with him) the assemblage of the Marutas. He is the friend of 
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parts). The Nivid is [190] the ascent to heaven ; it is the ladder for 
climbing up to heaven. (Therefore) he ought to recite it (stopping at 
regular intervals) as if he were climbing up (a height) by means of a 
ladder. Thus he can take along with him (up to the celestial world) that 
sacrificer to whom he is friendly. Now, he who desires heaven, avails 
himself of this opportunity of going thither. 

Should the Hotar intend to do any harm (to the sacrificer) thinking, 

“ may I slay the Viii through the Ksatra,” he need only repeat the 
Nivid in three different places of the hymn (in the commencement, middle, 
and end), For the Nivid is the Kqatram (commanding power), and 
the hymn the Vis (prototype of the Vai!^yas) ; thus he slays the Vis 
of any one whom he wishes through hi^ Ksatra. =» Thus he slays 
the Viif through the Ksatram. 

Should he think, “ may 1 slay the Ksatram through the Vi;},” 
he need only thrice dissect the Nivid through the hymn (by repeating 
the hymn at the commencement, in the middle, and at the end of the 
Nivid). The Nivid is the Ksatram, and the [191] hymn is Vid. He 
thus slays whosoever Ksatra he wishes by means of the Visl. 

Should he think, “ I will cut off from the sacrificer the Vid (relation, 
subject, offspring) on both sides,” he need only dissect (at the beginning 
and end) the Nivid by the call sorhsavom. Thus he cuts the sacrificer off 
from his VisJ on both sides (from father and mother, as well as from his 
children). Thus he should do who has sinister designs towards the 

the Marutas, he is their help. He slew the enemies, he released the waters (kept 
back by the demons of the air) by means of the strength of the Marutas* The gods fol- 
lowing him rejoiced at the (defeat of the) Asuras, the coiifj[iiest of Vritra, at the 
killing of Sambara, at the battle (for conquering cows). Him (Indra) when ho was 
repeating the secret verses, in the highest region, in a remote place, made the sacred 
rites and hymns (brahma ni) grow (increase in strength) ; these (sacred rites) are through 
their power inviolable. He makes presents to the gods, he who* is with the Marutas his 
friends. May Indra with the Marutas here hear (our prayer) , and drink of the Soma, May 
the god come to his oblation offered to the gods with (our) thoughts being directed to the 
gods. May he protect this Brahma (spiritual power), may he protect this Khatram 
(worldly power), may he protect the sacrificer who prepares this (the Soma juice), 
(may he come) with his manifold helps. May he (Indra) hear the sacred hymns (Orahm** 
di?i), may he come with (his) aid I 

These sentences can be only understood when one boars in mind, that men of 
the higher caste are supposed to have a share in a certain prototype. Ksatra represents 
the commanding power. A Brahman, deprived of his Ksatra, loses all influence and 
becomes quite insignificant in worldly things ; if deprived of his Vis', he loses his means 
of subsistence. A Ksatriya loses his power, if deprived of his ksatram, and his 
subjects, if deprived of his Yis. 
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sacrificer. But otherwise (in the manner fii'st described) he should do to 
him who desires for heaven (if he be friendly to him). 

He concludes with the verse, vayal} supart^a upasedur (10, 73, 11), 
i.e., ^^the poets with good thoughts have approached India, begging like 
birds with beautiful wings ; uncover him who is enshrouded in darkness ; 
fill the eye (with light) ; release us who are bound (by darkness), as it 
were, with a rope [nidhd)'' When he repeats the words uncover him, 
&c., then he should think that the darkness in which he is enshrouded, 
might go by means of his mind. Thus he rids himself of darkness. By 
repeating the words, “ fill the eye,” he should repeatedly rub both his 
eyes. He who has such a knowledge, keeps the use of his eyes up to his 
old age. In the words, “ release us, ” &c., the word nidkd means rope. 
The meaning is, release us who are tied with a rope, as it were. 

20 . 

{Why the MariLtas are Hcnioiired with a separate Sastra.) 

Indra, when he was about to kill Vritra, said to all the gods, Stand 
near me, help me.” So they did. They rushed upon Vritra to kill him. 
He perceived they were rushing upon him for the purpose of [192j 
killiug'him. He thought, “ I will frighten them.” He breathed at them, 
upon which all the gods were flung away and took to flight ; only the 
Marutas did not leave him (Indra) ; they exhorted him by saying, “ Strike, 
0 Bhagavan ! kill (Vritra) ! show thy prowess ! ” This saw a Risi, and 
recorded it in the verse vritrasya tm svasaihdd (8, 85, 7), i»e., ^‘all the 
gods who were associated (with Indra) left him when flung away by the 
breathing of Vritra. If thou keepest friendship with the Marutas, thou 
wilt conquer in all these battles (with Vritra).” 

He (Indra) perceived, “ the Marutas are certainly my friends ; these 
(men) love me ! well, I shall give them a share in this (my own) celebra- 
tion (Sastra).” He gave them a share in this celebration. Formerly both 
(Indra as well as the Marutas) had a place in the Niskevalya Sastra. 
(But to reward their great services he granted them more, a separate 
Marutvatiya Sastra, &c.). The share of the Marutas (in. the midday 
libation) is, that the Adhvaryu takes the Marutvatiya Graha, and the Hotar 
repeats the Marutvatiya Pragatha, the Marutvatiya hymn, and the 
Marutvatiya Nivid. After having repeated the Marutvatiya Sastra, he 
'recites. the Marutvatiya Yijya. Thus he satisfies the deities by giving 
them their shares. (The Marutvatiya Yajya is) ye tmhihatye magJiavan 
(3, 47, 4), ie.', “ drink Indra, the Soma juice, surrounded by thy host, the 
The second Sastra to be repeated by the Hotar at the midday libation^ 
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Marutas wlio assisted tUee, 0 Maghavan, in the battles with the huge 
serpent (Ahi), &o. Wherever Indra remained victor in his various 
engagements, through their assistance, wherever he displayed his prowess, 
there (in the feast given in his honour) he announced them (the Marutas) 
as his associates, and made them share in the Soma juice along with 
him. 


[193] 21. 

{Indra wishes for Prajdpatis rank. Why Prajdpati is called Kali. 

Indra's share in the Sac7'ijice.) 

Indra, after having slain Vritra and remained victor in various battles, 
said to Prajapati, “ 1 will have thy rank, that of the supreme deity ; 1 
will be great !” Prajapati said, ‘‘Who am T’ (ko aham) ? Indra answered, 
“ Just, what thou hast told( i.e., kali, who ?)” Thence Prajtlpati received 
the name kah, who? Prajapati is (the god) kaT}, who ? Indra is called 
mahendra, i.e., the great Indra, because he had become great (greater 
than all the other gods). 

He, after having become great, said to the gods, “Give me a dis- 
tinguished reception just as one here (in this world) who is (great) 
wishes for (honourable) distinction, and he who attains to an eminent 
position, is great. The gods said to him, “ Tell it yourself what shall 
be yours (as a mark of distinction).’^ He answered, “ This Mahendra 
Soma jar (Graha), among the libations that of the midday, among the 
^astras the Niskevalya, among the metres the Tristubh, and among 
the S^maus the Pristha*”"*® They thus gave him these marks of distinc- 
tion. They give them also to him who has such a knowledge. [194] 
The gods said to him, “Thou hast chosen for thyself all ; let some of 
these things (just mentioned) be our also.” He said, “ No, why should 
anything belong to you?’' They answered, “ Let it belong to us, Magha- 
van.” He only looked at them (as if conniving). 


Of tb.e words S^yana gives the following explanation : 

5T5¥T< 5P5ETWUT d ^[«RJ 

Pri^iha is a combination of two Sama triplets for singing. Here the principal 
chant of the Niskevalya Sastra, which is the centre of the whole Soma feast, is to be 
understood. At the Agnistoma, this chant is the Rathanta ram. The four Stotras at the 
midday libation, which follow the Favamana Stotra, are called Pristha Stotras- For they 
are capable of entering into the combination, called Pristha, by putting in the midst of 
them another S3,inan. At the Agnistoma, the actual Pristha is, however, not required. 
The four Pristha Stotras of the midday libation are, the Rathantaram, Vtmadevyani 
Naudhasam, and Kaleyam. 
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22 . 

{Story of Prasalid, the icife of Indra, On the Origin of the Dhayya 
verse of the N i^kevalya Sastra, How a King can defeat a hostile army. 
All gods have a share in the Ydjyd in the Virdt metre. On the Importance 
of the Virdt metre at this occasion,) 

The gods said, There is a beloved wife of ladra, of the Vavata 
order, Prasaha by name. Let us inquire of her (what Indra’s intention is).’’ 
So they did. They inquired of her (what Indra’s intention was). She said 
to4hem, 'T shall give you the answer to-morrow.” For women ask their 
husbands ; they do so during the night. On the morning the gods went to 
her (to inquire). She addressed the following (verses) to them : yad vdvana 
purn^tamam (LO, 71, 6), i,e , what Indra, the slayer of Vritra, the con- 
[195] queror in many battles of old has gained, filling (the world) with 
his name (fame), by what he showed himself as master in conquering 
{prdsahaspati), as a powerful (hero), that is what we beseech him to do 
(now) ; may he do it.” Indra is the mighty husband of Prasaha/* (The 
last pada) that is what we beseech him,” &c., means, he will do what 
we have told him.’ 

Thus she (Pr^saha) told them. The gods said, ‘‘ Let her have a share 
here (in this Niskevalya Sastraj who has not yet obtained one in it (na 
va vidat). ’ * So they did. They gave her (a share) in ; thence this 
verse, yad vdv&na^ &c., forms part of the (Niskevalya) ^astra.’® 

The army {seyid) is Indra’s beloved wife, Vavata, Pr^saha by name. 
Prajapati is by the name of hah (who ?) his father-in-law. If one wish 


The wives of a king are divided into three classes, the first is called the 

.second vavata, the third or last parivriJctL Sdy. Vavata is in the Rigveda Samhit^, 8, 
84:, 14, a name of Indra’s two horses. Sayan a in his commentary on the passage, proposes 
two etymologies, from the root van to obtain, and va to go. The latter is the most 
probable. "*■ 

That part of the Samhifcd where it^oecurs, not being printed yet, I put this vers© 
here in full ^ 




stWTsmr: I 


is taken by Sfiyana in both his commentaries on the Aitareya Brahmatiam, and the 
Rigveda Samhifca in the sense of a present tense | But it is her© conjunctive, which 
word alone gives a good sense. Besides, the present tense is never formed in this way, 

*- The author takes prdsahaspati in the sense of husband of a wife, Prfisahd, above- 
mentioned. 

" I take here akamt in the sense of a future tense. Let, the Vedic conjunctive, 
has often this meaning. Say. takes it in the sens© of 

** This is nothing but an attempt at an etymology of the name vavata. That it is per- 
fectly childish, every one may see aba glance, 

*Thig verse, frequently used at various sacrifices, is the so-called Dhdyyd of the 
Kiskevalya >Sastra at the midday libation. 
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that liis army might be victorious, then he should go beyond the battle 
li^e (occupied by his own army), cut a stalk of grass at the top and end, 
and throw it against the other (hostile) army by the words, prdsahe kas 
tvd pasyati ? i.e., 0 Pr^saha, who sees thee ? ” If one who has such a 

knowledge cuts a stalk of grass at the top and end, and throws (the 
parts cut) against the other' (hostile) armj’^, saying prdsahe leas tvd pasyati? 
it becomes split and dissolved, just as a daughter-in-law becomes abashed 
and faints, when seeing her father-in-law (for the first time). 

[1961 Indra said to them (the gods), ‘‘ You also shall have (a 
share) in this (^astra).” The gods, said, “ Let it be the Y^jy^ verse/* 
in the Vii4t‘ metre of the Niskevalya S^astra ” The Vintt has thirty- 
three syllables. There are thirty-three gods, viz., eight Vasus, eleven 
Rudras, twelve Adityas, (one) Prajapati, and (one) Vasajk^ra. He (thus) 
makes the deities participate in the syllables ; and according to the order 
of the syllables they drink, and become thus satisfied by (this) divine dish. 

Should the Hotar wish to deprive the sacrificer of his house and 
estate, he ought to use for his Y4jya along with the Vasatk^ra a verse 
which is not in the Vir^t metre, but in the Gityatri or Tri§tubh, or any 
other metre (save the VirM); thus he deprives him of his house and estate. 

Should he wish to procure a house and estate for the sacrificer, he 
ought to repeat his Y^jya in the Virat metre : piba somam indra mandatxi^ 
(7,-22, 1). By this verse, he procures for the sacrificer a house and estate. 

23. 

{On the Close Relationship hetioeen Sdman and Rik^ Why the Sdma 
Singers require three richas. The five-fold division of both. Both are 
contained in the Virdt The five parts of the Nifie'Cvalya Sastra.) 

First there existed the Rik and the Saman (separate from one an- 
lother) ; sd was the Rik, and the name amal^ was the S^man. Sa, which was 
Rik, said to the Saman, Let us copulate for begetting children.” The 
Saman answered, “ No ; for my greatness exceeds (y ours).” (Thereupon) 
the Rik became two; both spoke (to,the Saman to the same- effect); but 
[ 197 1 it did not comply with their request. The Rik became three 
(divided into three) ; all three spoke (to the S^man to the same effect). 
Thus the Saman joined the three Richas. Thence the SiXma singers use 
for their chant three Richas, (that is) they perform their work of chanting 
** This is piha somam indra (7, 221). 

The S&man, to which the Niskevalya Sastra of the Hotar refers, is the Rathaa 
taram. It consists only of two riclias (verses), viz., abUi tvd Bura and na tvdvan (S^maveda 
Saxnh. 2, 30, 81), hut by the repetition of certain parts of these two verses, three are 
produced. See about this process, called pumrdddyam, above. 
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with three Richas, (This is so also in worldly affairs.) For one man 
has many wives (represented by the Richas), but one wife has not many 
husbands at the same time. From $a and amah having joined, sdma was 
produced. * Thence it is called s&man^ He who has such a knowledge 
becomes sdman, i.e., equal, equitous. He who exists and attains to the 
highest rank, is a sdman, whilst they use the word asdmanya^ i.e,^ > 
ineqiiitous, partial, as a term of reproach. 

Both, the Rik as well as the Saman, were prepared (ior sacrificial 
use) by dividing either into five |[ 198 } separate parts : (1) dhdva 
(the call so7iisdvom at the commencement of the ^astras, and himhdra 
(the sound hiim^ commencing every Saman) ; (2) the prastdva (prelude, 
first part of the text of the Saman) and the first rich out of the 
three, required for the Saman of the Niskevalya ^astras'^ ; ( 3 ) the 
udgitlia (principal part of the Saman), and the second rich ; ( 4 ) the 
pratihdra (response of the Saman), and the last rich (out of the 
three) ; (5) nidha^iara (the finale of the Saman) and the call vau^at 
(at the end of the Y^jy4 verses).^^ Thence they say, the sacrifice is 

** The same etymology^ is given in the Chh^ndogya Upanisad, 3, 6, 1-6, p. 58 in the 
Calcutta edition of the Bibliotheca Indica): the earth is sa, 

and fire ama, whence comes Sdma. The author of this Upanisad also supposes that the 
Sama rests on the Rik, the latter being compared to the earth, the fifst to the fire burning 
on her. This etymology is wholly untenable from a philological point of view. The 
crude form is not sama, but saman ; thence the derivation of the second part of the word 
from ama (a noun ending in a, not an) falls to the ground. The first part sd is regarded 
as the feminine of the demonstrative pronoun, and said to mean Bik* for Rik is a feminine. 
But such monstrous formations of words are utterly strange to the Sanskrit language 
and sanctioned by no rules of the grammarians. In all probability we have to trace 
the word Sifman to the root so, “bo bind/’ whence the word avasana, Le., pause, is 
derived. It thus means “what is bound, strung together,” referring to the peculiar 
way of chanting the Samans. All sounds and syllables of one of the parts of a Sdman 
are so chanted, that they appear to be strung together, and to form only one long sound. 

Many Samans are divided into four or five parts. See the note to 2, 22. If five 
parts are mentioned, then either the hifakdra, which precedes the prastdva, is counted as 
a separate part, or the pratihdia part divided into two, pratihdra and npadrava, the 
latter generally only comprising a few syllables. 

In order to better illustrate the division of Sdifians into fip parts, I give here 
the Rathantaram, according to these divisions : 

First rich— (1), II ^ ^ W 

(2) ndgftha . 

(3) pratihdra ; I 

(4) upadrava 5^^ 51 3^1 J 

(5) nidhanam . I 

Second Fich—(1) pmstdvai I 





[ 199 ] fi^e-fold (is a pentad). Animals are five-fold (consist of five parts^ 
four feet and a mouth). 

(Bothj the Eik and the Saman, either of which is divided into five 
parts, are contained in the Virat, which consists of ten syllables),^® 
Thence they say, the sacrifice is put in the Vir^t, which consists of ten 
parts. 

(The whole Niskevalya ^astra also consists of five parts, analogous to 
the five parts of the Silman and the Rik at this l^astra.) The stotriya is the 
soul ; the anunipa is offspring, the dhdyyct is the wife, animals are the 
prqgdtha, the sUhtam is the house. 

He who has such a knowledge, lives in his premises in this world, 
and in the other, with children and cattle. 

24 , 

{The Stotriya, Anur'dpa, Dhdyyd, Sdma-Pragdtha and Nivid Sdkta of 
the Niskevalya Sastra,) 

He repeats the Stotriya. He recites it with a half loud voice. By 
doing so, he makes his own soul (the Stotriya representing the soul). 

( 2 ) %idgWia ^ m ^ 

(3) pratihdra z W mmX I 

(4) upadrava : ?rT|wng[T ^ I 

(6) nidhanam gSRT II 

Third rich : (1) pmstdva I 

t 

(2) udgitha 5 tf S >< 5q ^ II 

(3) pratiharaz I 

(4) upadrava ■ 51 I 

(6) nidhanam: Agnistoma Sdm Ptayaga^ 

From this specimen the reader will easily learn in what way they make of two 
richas three, and how they divide each into five parts. The prast&va is chanted by the 
Prastotar, the iidgitha by the Udg5,tar (the chief of the S:0,ma singers), the pratihdra by 
the pratihartar, the upadrava by the Udgdtar, and the nidhanam by all three. 

This statement is not very accurate. In other passages it is said, that it consists 
of thirty-three syllables, see 8, 22. The metre is divided into three padas, each consisting 
of nine, ten, or eleven syllables. 

Here are the five j)arts of the Niskevalya isastra • severally enumerated. The 
stotriya are the two verses of which the Rathanfcara consists, but so repeated by the 
Hotar as to make three of them, just as the Sdma singers do. The substantive to be 
supplied to stotriya is pragdtha, i.e., that pragdtha, which contains the same text as the 
stotram or performance of the Sdma singers. The anuriipa pragdtha, follows the form 
of the Stotriya ; it consists of two verses which are made three. It must have the same 
commencing words as the Stotriya. The anurupa is : ablii tvd purvapitaye (8, 8, 7-8), 
The Bhdyyd is already mentioned (8, 22). The Sdma pragdtha is : pibd stttasya (8, 3, 12), 
The sOkta or hymn is mentioned in the following (24) paragraph. 
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He repeats the Anur6pa. The Anurflpa is offspring. It is to be 
repeated with a very loud voice. C2003 By doing so, he makes his 
children, more happy than he himself is (for the Stotriya representing his 
own self, was repeated by him with a half loud voice only.) 

He repeats the DhayyA The Dhayya is the wife It is to be 
repeated with a very low voice. When he. who has such a knowledge 
repeats the Dhayya with a very low voice, then his wife does not 
quarrel with him in his house. 

He repeats the (SSma) Pragatha. It is to be repeated with the proper 
modulation of the voice {i.e., with the pronunciation of the four accents). ** 
The accents are the animals, the Pragatha are the animals. (This is 
done; for obtaining cattle. *■ 

- He repeats the Sukta ” (hynau) : indra&ya nu virydiii [ 201 ] 
(1, 32). This is the hymn liked by Indra, belonging to the Nis- 
kevalya ^astra, and (seen) by Eiranyastdpa. By means of this hymn, 
Hiianyastfipa, the son of Angiras, obtained the favour of Indra (and) 
gained the highest world. He who has such a knowledge, obtains the 
favour of India (andj gains the highest woild. The hymn is the house 
as a firm footing. Thence it is to be repeated with the greatest slowness. 
(For a firm footing as a resting place is required for every one.) If, for 
instance, one happens to have cattle grazing in a distant quarter, he 
wishes to bring them (in the evening) under a shelter. The stables are the 
firm footing (the place where to put up) for cattle. That is the reason 

The mantras which form part of the Sastras are nearly throughout monotonously 
{eltasrutyd) repeated. Only in the recital of the Sama pragdtha an exception takes place; 
It is to be repeated with all tl e four accents : anudatia^ anuddtiaiara^ uddtta^ and 
svaritcif just as is always done when the Rigveda is repeated in the temple, or in private 
houses, without any religious ceremony being performed. 

'** In this hymn» the Mvid of the Niskevalya Sastra is to be inserted after its eighth 
verse. The Nivid is as follows : 

^ I | cti! «iaT i ^ t 

i ^ i saf 

1 (the conclusion being the same as in the Marutyutiya Nivid, see page 

189) i.c., May the god Indra drink of the Soma juice, he who is the strongest among those 
who are born only once ; he who is the mightiest among those who are rich ; he who is the 
master of the two yellow horses, he the lover of Prisni, he the bearer of the thunderbolt, 
who cleaves the castles, who destroys the castles, who makes flow the water, who carries 
the waters, who carries the spoil from his enemies, who kills, who is far-famed, who appears 
in different forms iipamdtikHU lit., making similes), who is busy, he w'ho has been here a 
willing god (to listen to our prayers). May the god Indra hear, &c. 8apta hdutra^ 
Insteadof theS^nkh^yanab’fltras, 7, 17, read^jf^mfs which is less correct, and 

appears to be a mistake. 
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that this hymn, which represents a firm footing, or shelter for cattle, which 
was represented by the Pragatha, is to be repeated very slowly, so as to 
represent a firm footing. 


THIRD CHAPTER. 

[The Abstmetion of Soina, Origin of the Three Libations, Evening 
Libation. The Vaisvadeva and Agnimciriita ^astras,) 

25 . 

{Story of the Metres whieh were despatched hij the Gods to fetch the Soma 
from heaven. Jagati and Tristiihh unsuccessful. Origin of Dik^Oj, Tapas, 
and Daksind). 

The king Soma lived *tonce) in the other world (in heaven). The 
Gods and Risis deliberated : how might the king Soma (be induced) 
to come to us ? They said, ‘‘ Ye metres must bring back to us tliis king 
Soma.” They '' consented. They transformed themselves into birds. 
That they transformed themselves into birds {siiparna}, and flew up, is called 
[ 202 ] by the knowers of stories saupariiam {i.c , this very story is called 
so). ^ The metres went to fetch the king Soma. consisted (at that 

time) of four syllables only ; for (at that time) there were only such metres 
as consisted of four syllables. The Jagati, with her four syllables, flew 
first up. In flying up, she became* tired, after having completed only 
half the way. She lost three syllables, and being reduced to one syllable, 
she took (from heaven) with her (only) the Dik^d and Tapas, ^ and flew 
back (to the earth). He who has cattle is possessed of Diksa and pos- 
sessed of Tapas. For cattle belong to Jagati. Jagati took them. 

Then the Tristubh flew up. After having completed more than 
half the way, she became fatigued, and throwing off one syllable, be- 
came reduced to three syllables, and taking (with her) the Dak^inn, flew 
back (to the earth). Thence the Daksina gifts (sacrificial rewards) are 
carried away (by the priests) at the midday libation (which is) the place 
of the Tristubh; for Tristubh alone had taken them" (the Daksimt 
gifts.) 

26 . 

(Odyatri successful; Wounded when Robbing the Soma. What became 
of her nail cut off, &c.) 

The gods said to the Gayatri, “ Fetch thou the king Soma.” She con- 
sented, but said, ^‘During the whole of m y journey (up to the celestial 

^ These gifts are to be bestowed upon tho sacriheer at the Dtk§antyd i^tu Smb 
1 , 3 - 5 . - . 

a The words are to be parsed as follows: I % I 



137 


world), you must repeat the formula for wishing a safe passage for me.’’ 
The gods consented. She flew up. The gods [203] repeated throughout 
her passage the formula for wishing a safe passage, viz,, pra elia cha, go, 
and come hack, and come back. For the words, pra did signify, that 
the whole journey will be made in safety. He who has a friend (who 
sets out on a journey) ought to repeat this formula ; he then makes his 
passage in safety, and returns in safety. 

^ The Grayatri, when flying up, frightened the guardians of Soma, and 
seized him with her feet and bill, and (along with him) she also seized the 
syllables which the two other metres (Jagatl and Tristiibh) had lost. 
Kri^anu, (one of) the guardians^ of the Soma, discharged an arrow after 
her, which cut off the nail of her left leg. This became a poicupine. 

(The porcupine, having thus sprung from the nail which was cut off), 
the Vasa (a kind of goat) sprang from the marrow (vasa) which dripped 
from the nail (cut off). Thence this goat is a (suitable) offering. The shaft 
of the arrow with the point (discharged by IGidsf^nu) became a serpent 
which does not bite (dundtihha by name). From the vehemence with 
which the arrow was discharged, the snake svaja was produced ; from the 
feathers, the shaking branches which hang down (the airy roots of the 
Aiivattha) ; from the sinews (with which the feathers were fastened on the 
shaft) the worms called cjand/upada, from the fulmination (of the steel) the 
serpent aiidJidfii. Into such objects was the arrow (of Krijianu) ti’ans- 
formed. 


27 . 

[2o^] {Origin of the Three Libations, They all are of equal strength,) 
What Gayatri had seized with her right foot, that became the morning 
libation ; she made it her own place. Thence they think the morning 
libation to be the most auspicious (of all). He who has such a knowledge, 
becomes the first and most prominent (among his people) and attains to 
the leadership. 

What she had seized with her left foot, became the midday libation. 
This (portion) slipped down, ahd after having slipped down, did not attain 
to the same (strength) as the first libation (held with the right foot). The 
gods got aware of it, and wished (that this portion should -not be lost). 
They put (therefore) in it, of the metres, the Tristubh, and of the deities. 

® This fornmla is used for wishing to a friend who is setting out on a journey a safe 
passage and return in safety. 


* S^yana here quotes an Adhvaryu mantra containing the names of the guardians of the 
Soma, among whom one is Krisanu : q: 

JIT ^ See Vajasaneyi Samhita,4, 27,with Mahidhara’s commentary on 
it (p, 117 in Weher's edition). 

18 
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Indra. Therefore it (the midday libation) became endowed with the same 
strength as the first libation. He who has such a knowledge, prospers 
through both the libations which are of equal strength, and of the same 
quality. 

What Gayatri had seized with her bill, became the evening libation. 
When flying down, she sucked in the juice of this (portion of Soma, 
held in her bill), and after its juice had gone, it did not equal (in strength) 
the two first libations. The gods got aware of that and wished (that the 
juice of this portion should be kept). They discovered it (the remedy) in 
cattle. That is the reason that the priests pour sour milk (in the Soma at 
the evening libation), and bring oblations of molted butter and of flesh 
(things coming from the cattle). In this way, the evening libation obtain- 
ed equal strength with the two first libations. 

He who has such a knowledge, prospers through all the libations which 
are of equal strength and of the same quality. 

[ 206 ] 28 . 

{How TrUtuhh and GayaiH obtained their ^proper 
number of syllables) 

The two other metres said to the Gayatri, That which thou hast 
obtained of us, viz,, our syllables, should be restored to us.” The G^atri 
answered, No.” (They said) As far as the right of possession is con- 
cerned, they (those syllables) are ours.” They went to ask the gods. The 
gods said, “ As far as the right of possession is concerned, they are yours.” 
Thence it comes, that even here (in affairs of daily life), people say when 
they quarrel, ‘‘ as far as the right of possession is concerned, this is 
ours.”'^ 

Hence the Gayatri became possessed of eight syllables (for she did 
not return the four which she had taken from the others), the Tristubh 
had three, and the Jagati only one syllable. 

The Gayatri lifted the morning libation up (to the gods) ; but the 
Tristubh was unable to lift up the midday libation. The Q^atri said 
to her, I will go up (with the midday libation) ; let me have a share 
in it. The Tristubh consented, and said, “ Put upon me (who consists 
of three syllables), these eight syllables.” The Gayatri consented, and put 
upon her (eight syllables). That is the reason that at the midday libation 
the two last verses of the triplet at the beginning of the Marutvatiya 
^astra (the first verse being^ in the Anustubb metre),*’ and its sequel 

® This remark here is only made to illustrate a phrase -which seems to have been 
very common in the Vedic Samskrit : 
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(the anucliara triplet) belong to the Gayatri. After having obtained thus 
eleven syllables, she lifted the midday libation up (to heaven). 

The J agati which had only one syllable, was unable to lift the third 
libation (up). The Gayatri said |[2061 to her, I will also go up (with 
thee) ; let me have a share in this (libation).” The Jagati consented (and 
said), Put upon me those eleven syllables (of the Gayatri and Tristubh 
joined). She consented and put (those eleven Syllables) upon the Jagati. 
That is the reason, that, at the evening libation, the two latter verses of 
the triplet with which the Vaif^vadeva Sastra commences (pratipad}^ 
and its sequel {aniicham) belong to the Gayatri. Jagati, after having 
obtained twelve syllables, was able to lift the evening libation up (to 
heaven). Thence it comes that the Gayatri obtained eight, the Tristubh 
eleven, and the Jagati twelve syllables. 

He who has such a knowledge, prospers through all metres which are 
of equal strength and of the same quality. What was one, that became 
three- fold.® Thence they say, only he who has this knowledge, that what 
was one, became three-fold, should receive presents. 


29 . 

{Why the Adityas and Savitai* have a ^hare in the evening lihatiom 
On VdyiCs and Dydvdpriihivis share in it.) 

The gods said to the Idityas, Let us lift up this (the evening) * 
libation through you.” They consented. Thence the evening libation 
commences with the Adityas,'' At the commencement of it there is (the 
[207] libation from) the Aditya graha. Its Yajyit mantra is, ddityaso 
aditir madayantdm u, 51, 2), which contains the term mad, to be 
drunk,” which is complete in form (equal to the occasion). For the 
characteristic feature of the evening libation is, “ to be drunk. He 
does npt repeat the Anuvasatki^ra, ® nor does he taste the Soma <,as is 
usual, after the libation has been poured into the fire) ; for the Anuvasat- 
kara is the completion, and the tasting (of the offering by the piiests) 
is also the completion (of the ceremony). The Adityas are the vital 
airs. (When the Hotar, therefore, does not repeat the Anuvasatkara, 

This remark refers to the fact that the Gayatri, "which consisted originally only 
of eight syllables, consists of three times eight, ie., twenty-four. 

^ The very commencement of the evening libation is the pouring of Soma 3uice from 
the so-called Aditya graha (a wooden jar). Then follows the chanting of the Arhhavam ; 
then the offering of an animal, and that of Purodasa to the manes, after which a libation 
is poured from the Savitri graha, and the Vaisvadeva Sastra repeated. (Asv. Sr. S. 5, 17.) 

® See page 133. 
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nor taste the Aditya libation, (he thinks), I will certainly put no end ^ 
to the life (of the sacrificer). 

The Adityas said to Savitar, “let us lift up this (the evening) 
libation through thee.” He consented. Thence the beginning (pratipad 
of the Vai^vadeva ^astra at the evening libation) is made with a triplet 
of verses addressed to Savitar.'® To the Vai4vadeva ^astra belongs 
the Savitri graha. Before" the commencement (of this Sastra) he 
repeats the Y4jya for the libation (from the Savitri graha), damdnd 
deval} savitd varenyam (Ai^v. ^r. S. 5, 18). This verse»» contains 

[ 208 J the term mad “ to be drunk ” which is complete in form. 
The term mad “ to be druuk ” is a characteristic of the evening libation. 
He does not repeat the Anuvasatkfi.ra, nor does he taste (from the 
Soma juice in the Savitri graha). For the AnuvasatkSra is completion, 
the tasting (of the Soma by the priest) is completion. Savitar is the 
life. (He should do neither, thinking) I will certainly put no end to 
the life (of the sacrificer). Savitar drinks largely from both the 
morning and evening libations. For there is the term piha, “ drink,” 
at the commencement of the Nivid addressed to Savitar at the 

* The negation is here expressed by net, i.e., wa ifr, the same word, which is almost 
exclusively used in the Zend-Avesta, in the form noit., for expressing the simple 
negative. 

The Pratipad, or beginning triplet of verses of the Vaisvadeva b’astra is : 
^tat savitur vrinimahe (5, 82, 1-3). 

The Yajya is to be repeated before the Vaisvadeva b’astra is repeated. 

'^It is' also, with some deviations, found in the Atharvaveda Samhita (7, 14,4). 
According to the Asv. Sdtras, it runs as follows : 

U The deviations of the text in the Atharvaveda consist 
An the following; instead; of : ^*. for cf^qio; for it has 

; instead of it has It is evident that the readings of the Athar- 

vaveda are corrupt ; for it will be impossible to make out the sense of the mantra from its 
text presented in the Atharvaveda : but it may be done from that one given in the 
AsvalSyana Sdtras, I translate it as follows : “ The divine house-father Savitar, who is 
chosen (as tutelary deity by men), has provided people {dyii) with precious gifts to 
make offerings to Daksa (one of the Adityas) and the manes. May he drink the 
Soma! May the (Soma) offerings inebriate him, when on his wanderings, he pleases 
to delight in his (the Soma’s) quality !” 

In the words, savitd devah somasya pibatii. The hymn, in which the JXivid for 
Savitar is inserted, is, abhud devah samia (4, 64). The whole Nivid is as follows : 

sTJRq i %'nrTrfni: i i 

^ • afrggf gf^r i at# i as* ssrf^sigs I i stsrfRiRssrf I 

a?g* I g^fa*3isf I f%es* I i q^reftsf i 

I saf conclusion is just as in the other Nivids). 

Sapta Hautra. In the Sankhay. br. SOtras (8, 18), there are, before the words : 
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[209J evening libation), and at the end^^ the term mad, to be drunk.’’ 
Thus he makes Savitar share in both the morning and evening libations. 

At the morning and evening libations, verses addressed to Vayu are 
repeated, many at the morning, one only ’ ® at the evening, libation. That is 
done because the vital airs (represented by Vayu, the wind) in the upper 
parts (represented by the morning libation) of the human body are more 
numerous than those in the lower parts (represented by the evening 
libation). 

He repeats a hymn addressed to Heaven and Earth.^® For Heaven 
and Earth are stand-points. [210] Earth is the stand-point here, and 
Heaven is the stand-point there (in the other world). By thus repeating a 
hymn addressed to Heaven and Earth, the Hotar establishes the sacrificer 
in both places (in earth and heaven). 

30. 

{Stor 7 j of the Eibhus, On their Share in the Evening Libation.) 

He repeats the Ribhu hymn {taksan ratham, 1, 11 1).^"^ The (beings 

mfkm X I translate it as follows : May the god Savitar drink of the Soma juice 
he with his golden hands and his good tongue, with his fine arms and fine fingers, he 
who produces thrice a day the real objects (ie., the external world is visible in the 
morning, at noon, and in the evening), he who produced the two treasures of wealth, 
the two loving sisters (night and dawn), the best things that are created, the 
milking cow, the ox-drawing cart, the swift septad (of horses for drawing the carnage 
of the sun-god), the female (called) inirandln, i e , meditation, the victorioxm warrior, the 

youth in the assemblage (of men), <&c. 

In the words, sctvitd devcih iliu smvcidihci sonidsya nuitsat. 

This remark refers to fche last words which are appended to the Kivid hymn^ for 
Savitar, vis., niyudWiir vdyaviha. The whole appendage, which is to be found in the Asv. 

hr. S. 5, 18 , and in Sapta Hautra is : I 

I Either ^ith (thy) steeds, 

unloosen them, (eomc) with eleven for thy own sake, with twenty-two for (making) the 
sacrifice om ! with thirty-three for carrying (the sacrifice) 

This is pradydvd yajndih (1, 159). The Nivid to be inserted before the lost verse 


of the Dy^vaprithivi hymn is : ^ 

I ^ Hiar =3 I 

g ^ 1 gfsit I I 3!^^^ ^ I 

f5i?xr I I I sUf 

I I I asrrwiTSrmnaT U May Heaven 

and Barth enjoy the Soma which are the father and mother, the son and generation, the 
cow and the hull, the grain and the wood, the well-provided with seed, and the well-pro- 
vided with milk, the happy and the beneficial, the juicy and milky, the giver of seed, and 
(holder) of seed. May both Heaven and Barth here hear (me) ! May they here ensoy the 


Soma, &c. . 

The Nivid inserted before the last verse of the Ribhu hymn is . 





called) Ribhiis amoug the gods, had, by means of austerities, obtained 
the right to a share in the Soma beverage. They (the gods) wished to 
make room for them in the recitations at the morning libation ; but 
Agni with the Vasus (to whom this libation belongs), turned them 
out of the morning libation. They (the gods) then wished to make 
room for them in the recitations at the midday libation ; but Indra 
with the Rudras (to whom this libation belongs), turned them out of 
this libation. They then wished to make room for them in the [^11] 
recitations at the evening libation ; but the Visve Dev^h (to whom it be- 
longs), tried to turn them out of it, saying, ‘‘ They shall not drink here ; 
they shall not. ” Prajapati then said to Savitar, ” These are thy pupils ; 
thou alone (among the YHve Dev^h), therefore, shalt drink with them.” 
He consented, and said (to Prajapati), Drink thou also, standing on both 
sides of the Ribhus. ” Prajflpati drank standing on both sides of them. 
(That is the reason that) these two Dh^iyyils (required for the Vai^^vadeva 
^astra) whicli do not contain the name of any particular deity, and 
belong to Prajapati, are repeated, one before the other, after the Ribhu 
hymn. (They are) simlpakrtmiTh Maye (1, 4, 1) and ayam vevas chodayat 
(10, 123, 1).^® Prajapati thus drinks on both their sides. Thus it comes 
that a chief [sre^tM) favours with a draught from his goblet whom ho 
likes. 

The gods, however, abhorred them (the Ribhus), on account of their 
human^^ smell. (Therefore) they placed two (other) Dhtlyyas between 
the Ribhus and themselves. (These are) yehhyo mfltd mhdhumal (10, 63 
3), and evd pitre visva devdya (4, 50, G)."*^ 

I 1 ^ I 

^ \ I i 

^xm^ I mx May the cliviae Ribhus enjoy the 

Soma, who are busy and clever, who are skilful with their hands, who are very rich, 

who are full of bliss, full of strength, who cut the cow which moves everywhere, 
and has all forms (he., the earth), who cut the cow (that) she became of all forms, who 
yoked the two yellow horses (of Indra) who went to the gods, who when eating got 

aware of the girls, who entered by their skill upon their share in the sacrifice in the 

year (at the sacrificial session lasting for one year) ; may the divine Ribhus hear (us) 
here and enjoy the Soma, &c. 

This whole story is invented for explaining the position assigned to certain verses 
and hymns in the Vaisvadeva Sastua. After the hymn addressed to Savitar, ahhiul 
devah savUd (4, 54), there follows the verso suri^ipahHtminif which is called a Uhdyya ; 
then comes the hymn addressed to the Ribhus, tak^an rathamii and then the verse ayam 
venas, which is also a Bhayya. See Asv. Sr. S. 6, 8. 

They are said to have been men, and raised themselves to an equal rank wdth tlie 
gods by means of sacrifice and austerities. 

These two verses irnmediately follow : ayam venas chodayat, Asv. ki\ S, 


K. 18 
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[212] 31. 

[The Nivid hymn for the Visoe Devdl.i. On the Dhdyy&s of theVaw- 
vadem Sastra. To what deities it belongs. On the eondiidhig verse of 
this Sastra), 

He repeats the Vaisvadeva hymn.=‘» The Vaisvadeva Sastra shows 
the relationship of subjects (to their ting) Just as people represent the 
interior part [213] (of a kingdom), so do also the hymns trepresent the 
interior, the bernek of the Sastra). The DhayyAs, then, are like what is 
in the desert (beasts, &0.) That is the reason why the Hotar must repeat 
before and after every Dhayyi the call sotti sdvom (for every Dhayya is 

rhis is d no hhad dh hratavo (IjSd), Tlie Nivid inserted before the last verse of 
this Visvedevah hymn is : 

: \ w(^ I sriT ^ ^ r I i ^ : 1 

I mr 1 1 i \ 

: \ gm'hr?: \ 1 \ m ^ ^ [ 

(Sapta HS,utra). The text as given in the Sankh^ya. hr. 6.8,21, differs in several pas- 
sages. Instead of o iias o which is, no doubt, more correct. The 

words transposed ; they follow after after which 

pmf^o and are put. Instead of there is 

The translation of some terms in this Nivid, which is doubtless very old, is extremely 
difficult. Now and then the reading does not appear to be correct. It is, however, 
highly interesting, as perhaps one of the most ancient accounts we have of the 
number of Hindu deities. They are here stated at 3 times 11; then at 33, then at 
303. then at 3003. It appears from this statement, that only the number 3 remained 
unchanged, whilst the number SO was multiplied by 10 or 100, Similarly, the 
number of gods is stated at 3339 in a hymn ascribed to the Hisi Visvamitra 
Kigveda, 3, 9, 9 This statement appears to rely on the Vaisvadeva Nivid. For, if we 
add 33+303+3003 together, we obtain exactly the number 3339. This coincidenoe 
can hardly be fortuitous, and we have strong reasons to believe that Visvamitra 
perfectly knew this Vis've Devah Nivid. That it contains one of the most authoritative 
passages for fixing the number of Hindu deities follows from ciuotations in other Vedic 
books. So we read in the Brihad Aranyaka Upanishad (page 642-49, edited by Roer, 
Calcutta, 1849) a discussion by Yajfiavalkya on the number of gods, where he appeals to 
the Nivid of the Vaisvadeva hymn as the most authoritative i)assage for settling this 
question. Perhaps the oldest authority we have for fixing the number of the Hindu deities, 
on the first instance, at thirty-three, is Rigveda, 8, 28, 1. The hymn to which this verse 
belongs is said to have descended from Manu, the progenitor of the human race. Its 
style shows traces of high antiquity, and there can be hardly any doubt, that it is one of 
the earliest Vedic hymns we have. The division of these thirty-three deities into three 
sets, each of eleven, equally distributed araong'the three worlds, heaven, air, and earth, 
(see 1, 139, ll) appears to be the result of later speculations. According to the Nivid in 
question, the gods are not distributed among the three worlds, but they arc in heaven 
and earth, water, and sky, in the Brahma and Ksatra, in the Barhis, and on the A^edi, in 
the sacrifice, and in the air. 



144 


considered as a separate recitation distinct from the body of the ^astra). 
(Some one might object) how can verses, like the Dhayyas, which are life, 
be compared to a desert ? Regarding this, he (the Aitareya Risi) has told 
that the deserts {ara^yani) are properly speaking no deserts, on account of 
the deer and birds to be found there. 

The Vaisvadeva S^astra is to be likened to man. Its hymns are like 
his internal parts ; its Dhayyas are like the links (of his body). That is 
the reason that the Hotar calls somsdvoin before and after every Dh%ya 
(to represent motion and flexibility). For the links of the human body 
are loose ; these are, however, fastened and held together by the Brahma. 
The Dhfciyy^®® and Yajyil. verses are the root of the C214} sacrifice. When 
they use Dh^yy^s and Yajyas difieient from those which are prescribed, 
then they uproot the sacrifice. Therefore, they (the Dhayyas and Y^jyfis) 
should be only of the same nature (they should not use other ones than 
those mentioned). 

The Vais^vadeva ^astra belongs to five classes of beings. It belongs 
to all five classes of beings, viz. . Gods and Men, Gandharvas (and) 
Apsaras,'^ Serpents and Manes. To all these five classes of beings belongs 
the Vaisvadeva J^astra, All beings of these five classes know him (the 
Hotar who repeats the Vaijivadeva l^astra). To that Hotar who has such 
a knowledge come those individuals of these five classes of beings who 
understand the art of recitation (to assist him). The Hotar who repeats 
the Vaiiivadeva ^astra belongs to all deities. When he is about to repeat 
his ^^astra, he ought to think of all directions (have them before his mind), 
by which means he provides all these directions with liquid {rasa). But 
he ought not to think of that direction in which his enemy lives. By 
doing so, he consequently deprives him of his strength. 

* He concludes (the Vai^^vadeva Sastra) with the verse aditir dydur 
aditir antarik^am (1, 89, 10), ie,, Aditi is heaven, Aditi is the air, Aditi 
is mother, father and son ; Aditi is all gods ; Aditi is the five classes of 
creatures ; Aditi is what is born ; Aditi is what is to be born. ” She 
(Aditi) is mother, she is father, she is son. In her are the Vait^vadeva8, 
in her the five classes of creatures. She is what is born, she is what is 
to be born. 

(When reciting this concluding verse which is to be repeated thrice), 
he recites it twice (for the second and third times) so as to stop at 
each (of the four) padas. (He does so) for obtaining cattle, which are 

Here the regular DhayySs (see S, 18 ), arc to be understood, not those extraordinary 
additions which w^c have in the Vaisvadeva Sastra. 

Gandharvas and Apsaras are counted as one class onJy. 
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LSisi four-foated. Onoe (the first time) he repeats the concludiiag. 
verse, stopping at the end of each half of the verse only. (That is done) 
for establishing a firm footing. Man has two feet, hut animals have 
four. (By repeating the concluding verse twice in the said manner) 
the Ho tar places the two-legged sacrificer among the four-legged animals. 

Ha ought always to conclude (the Vairfvadeva ^astra) with a 
verse addressed to the five classes of beings (as is the case in aditir 
dymr ) ; and, when concluding, touch the earth. Thus he finally esta- 
blishes the sacrifice in the same place in which he acquires the means 
of his performance. 

After having repeated the YaWvadeva Sastra, he recites ther 
Yi,jy^ verse addressed to the Vii^ve Dev^s : visve dev&h srmuta imam 
havam me (6, 52, 13). Thus he pleases the deities according to their 
shares (in the libatiori). 

32 . 

(The Offerings of Ghee to Agni and cind the Offering 

of a Ckaru to Soma.) 

The first Y^jya verse for the offering of hot butter is addressect 
to Agni, that for the offering of Oharu is addressed to Soma, ar^ another 
for the offering of hot butter is addressed to Visnu.^^ 

[216} The Y^jy4 verse for the offering of Cham to Soma is 
tvam soma 'pitribhih (8, 48, 13) ; it contains the word pitarasf^ i»e,, manes. 
(This Oharu is an ablation to the dead Soma). The priests iill the 
Soma, when they extract its juice. This (oblation of Oharu) is therefore 
the cow which they use to kill (when the body of a sacrificer is laid 
on tbe funeral pile.^^) For this Cbaru oblation has, for the Soma^' 

After the Soma juice has been offered to the Visvedevas, an offering of hot buttes- 
(ghee) is given to Agni ; then follows the oblation of Oharu or boiled riceto^ Soma, an^ 
then another oblation of hot butter to Visnu. The chief oblation is that of Charu to Soma,, 
which is put in the midst of the two offerings- of hot butter. The TaJyS verse® 
addressed at this occasion to Agni and Visnu are not to be found in the Samhit^ 
of the JRligveda ; but they are given by Asval. in the srauta Sfftra®* (o, The fc-Howing 

is addressed to Agni : ’sim I 

is it who receives oblations of hot butter,, who haa 

(as it were) a back laden with hot batter, by whom hot butter abidesy whose very 
house is hot butter. May thy butter drops, sputtering horses, carry fch©e L Thou, O 
God 1 offerest up the sacrifice to the gods, by drinking the hot butter. 

The Yaj.ya verse addressed to Visnu is : ^ I W W* 

5? O Visnu I thy wide strides; make us room for 

living in ease. Brink the hot butter, O thou, who art the womb of hot butter ; prolong 
(the life .of) the master of the sacrifice (the sacrificer). 

The term is anustarani (gmth}i i.e. 9 ^ eow put down after, i.e.j accompanying tlle^ 
dead to the other world. See Asv. Gjrihya Sfitra, 4, S. 

10 
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the same significance as the eow sacrificed at the funeral pile for 
the maues. This is the reason that the Hotar repeats (at this occasion) 
a YajyS) verse, containing the term fitarasj' i.e., manes. Those who 
have extracted the Soma juice,, have tilled the Soma. (By mating this 
oblation) they produce him anew. 

They mate him fat in the form of a siege (by putting him 
between Agni and Visnu) ; for (the order of) the deities Agni, 

Soma, and Visnu, has the form of a siege. 

After having received (from the Adhvaryu) the Oharu for Soma for 
being eaten by him, the Hotar should first loot at himself and then 
(offer it) to the Sama singers. Some Hotri-priests offer first this Charu 
(after the oblation to the gods is over) to the SS^ma singers. But he ought 
not to do -that ; for he (the Hotar) who pronounces the (powerful) call 
vau^at, eats all the remains of the food (offered to the gods). So it has 
been said by him (the Aitareya Risi). Therefore, the Hotar who 
pronounces the (powerful) formula vau^at should, when acting upon 
that injunction (to offer first the Charu remains to the S^ma singers), 
certainly first look upon himself. Afterwards the Hotar offers it to the 
SHma singers.®^ 

aa 

(Prajdpati^s Illegal Intercourse with his Daughter^ and the Gonse- 
fuences of it. The Origin of Bhutavdn,) 

PrajSpati thougnt of cohabiting with his own daughter, whom some 
call ‘‘Heaven, others “Dawn,” (Usis). He transformed himself into a 
buck or a kind of deer (risya), whilst his daughter assumed the shape of 


term is dpyayanti. This is generally done by sprinkling water over him 
before the juice is squeezed, for the purpose of making the Soma (mystically) grow. 
When he is already squeezed and even sacrificed, water itself cannot be sprinkled 
over him. But this is mystically done, by addressing the verses just mentioned to the 
(deities Agni, Soma, and Visnu, so as to put Soma in the midst of them, just as a town 
invested on all sides. When they perform the ceremony of apifayanam, the Soma plant 
is on all sides to be sprinkled with water. This is done here symbolically by ofterlng 
first ghee, and giving ghee again after the Charu for Soma is sacrificed. So he is 
surrounded everywhere by ghee, and the two gods, Agni and Visnu. 

The remark about the dpydyanam is made in the Brfihmanam for the sole purpose of 
accouuting for the fact, that the first Yajy& is addressed to Agni, the second to Soma, and 
the third to Vispu ; that this was a sacrificial rule, see Asv. Sr, A 19. 

The mantras which the Hotar has to repeat at this occasion, are given in full by 
A^val&yana Sr. 8. 5, 19. After having repeated them, he besmears his eyes with melted 
butte3% and gives the Oharu, over which butter is dripped, to the 8Ama singers, who are 
Ualled here and in A^alftyana Chandogat 
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E f6naBle deet (Tohdt), ** He afppiraached her. £^1S1 The gods saw tl 
(crying), ** Praj^pati commits an act never done (before).’" (In order to 
avert the evil consequences of this incestuous act) the gods inquired for 
some one who might destroy the evil consequences (of it). Among 
themselves they did not find any one who might do that (atone for 
Praj^pati’s crime). They then put the most fearful bodies (for the gods 
have many bodies) of theirs in one. This aggregate of the most fearful 
bodies of the gods became a god, Bhlltavdn,^^ byname. For he who 
knows this name only, is bom.*® The gods said to him, ^Trajapati has 
committed an act which he ought not to have committed. Pierce this * ^ 
(the incarnation of his evil deed).” So he diX He then said, “I will 
choose a boon from you.” — They said, ‘^Choose.” He then chose as his 
boon sovereignty over cattle.** That is the reason that his name is 
pasumdn), i.e., having cattle. He who knows on this earth only this 
name (paswman), becomes rich in cattle. 

He (Bhfitavan) attacked him (the incarnation of Prajapati’s evil 
deed) and pierced him (with an arrow). After having pierced him# 
he sprang up (and became a constellation). They call him mrig<^, 
deer (stars in the Orion), and him who killed that being** (which 
[2191 sprang from Praj^pati’a misdeeds), mriga vyddha, i.e., hunter 
of the deer (name of star). The female deer Bohit (into which Praj^pati’s 
daughter had transformed) became (the constellation) Rohinl. 

S^yava gives another explanation. He takes roMtam, not as the name of a female 
deer, but as an adjective, meaning But then -we had to expect roMtdm. Xhe oru^ 

form is roln.it, not rohita. He explains the supposed rdhita as x'ttumati. 

Say, takes him as Rudra, which is, no doubt, correct. 

■® This is only an explanation of the term hlnutavdn. * 

This refers to the pdpman, i.e., the incarnate evil deeds, a kind of devil The evil 
deed of Prajapati had assumed a certain form, and this phantom, which is nothing but m 
jpersonification of remorse, was to be destroyed. 

” This appears to confirm Sayana's opinion that Rudra or slva is here alluded to.. 
tPor he is called pa^upati, master of cattle. 

■' Sfty. refers the demonstrative pronouns tarn imam, by which alone the imoar- 
nation of Prjfipati’s evil deed is here indicated, to Prajdpati himself, who had assumed 
t^Q shape of a buck. But the idea that Prajapati was killed (even in the shape 
pf a buck) is utterly inconsistent with the Vedic notions about him : for in the older 
parts of the Vedas he appears as the Supreme Being, to whom all are subject. The 
noun to be supplied was pdpman. But the author of the Br^hmanam abhorred the idea pt 
^ pdpman or incarnation of sin of Praji,pati, the Lc^d of the Universe, the Creator. Thence 
he \yas only hinted at by this demonstrative pronoun. The mentioning of the word 
pdpman in connection with Prajftpati, was, no doubt, regarded by the author, as very in- 
auspicious. Even the incestuous act committed by Prajapati, he pdpa, sin, 

faulfe hut only akritan^ what ought not t© bo done,*' which is the very ndldelt 
term by which a crime can bo mentioned. 
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The arrow (by which the phantom of Prajapati’s sin was pierced) which 
had three parts (shaft, steel, and point) became snch an arrow (in the 
sky). The sperm which had been poured forth from PrajSpati, flew down 
on the earth and became a lake. The gods said, “ May this sperm of 
Prajapati not be spoilt (mddmat)” This became the madusam. This 
name madu§a is the same as mdnu^a, i.e., man. For the word manuka, 
i.e., man, means “ one who should not be spoiled ” (mdduiian). This 
imddu§a) is a (commonly) unknown word. For the gods like to express 
themselves in such terms unknwn (to men). 

, 34 . 

(How Different Creatures Originated from Frajdpati’s Sperm. On the 
Verse addressed to Budra. Propitiation of Rudra,) 

The gods surrounded this sperm with Agni (in order to make it flow); 
the Marutas agitated it ; hut Agni did not make it (the pool formed of 
Praj^pati’s sperm) move. They (then) surx’ounded it with Agni Vais- 
adnara ; the Marutas agitated it ; Agni Vaisiv^nara (then) made it move. 
That spark which first blazed up from PrajSpati’s sperm became that 
Aditya (the 1220] sun); the second which blazed up became Bhrigu. 
Varuna adopted him as his son. Thence Bhrigu is called Varuui^ i.e,, 
descendant of Varuna. The third which blazed up (adidevatd) ** became 
the Adityas (a class of gods). Those parts (of Praj^pati’s seed after it 
was heated) which were coals (afigara) becane the Anginas. Those coala 
whose fire was not extinguished, and which blazed up again, became 
Brihaspati, Those parts which remained as coal dust {parikqdinLdni) 
became black animals, and the earth burnt red (by the fire), became red 
animals. The ashes which remained l)ecame a being full of links, which 
went in all directions (and sent forth) a stag, buffalo, antelope, camel, ass, 
and wild beasts. 

This god (the Bhfitavan), addressed them (these animals), This is 
mine ; mine is what was left on the place.” They made him r^ign his 
share by the verse which is addressed.to Rudra : d te pita marutdm (2, 33, 
1), i.e., “ may it please thee, father of the Marutas, not to cut us off from 
beholding the sun {i.e., from living) ; may’st thou, powerful hero 
(Rudra) ! spare our cattle and children, that we, 0 master of the Rudras 
might be propagated by our progeny.” 

The Hotar ought to repeat (in the third pada of the verse) tvam no 
vivo and not alhi no viro (as is the reading of another ^^khS). For, if 
he do not repeat the words ahhi naTiy i.e., towards us, then this god 

This strange intensive form of the root div, to shinot is hOre ohosen only for eai- 
plaining the origin of the name, dditydr.^* 
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(Riidra) does not entertain any designs against {ahhi) onr children and 
cattle (i.e.) he does not kill them. In the fourth half-verse he ought to 
use the word rudriya, instead of rudra, for diminishing the terror (and 
danger) arising from (the pronunciation of) the real name Rudra/® 

[221] (But should this verse appear to be too dangerous) the Hotar 
may omit it and repeat (instead of it) only smh nd^ karati (1,43, 6), i.e., 
‘‘may he be propitiated (and) let our hoi‘ses, rams and ewes, our males 
and females, and cows go on well.” (By repeating this verse) he 
commences with the word sum, i.e,, propitiated, which serves for general 
propitiation. Narah (in the verse mentioned; means males, and ndrya^ 
females. 

(That the latter verse and not the first one should , be repeated, may 
be shown from another reason.) ,The deity is not mentioned with its name, 
though it is addressed to Rudra, and contains the propitiatory term sum. 
(This verse helps) to obtain the full term of life (100 years). He who 
has such a knowledge, obtains the full term of his life. This verse 
(saTh nah karati) is in the G^yatri metre, G^yatri is Brahma. By 
repeating that verse, the Hotar worships him (Rudra) hy means of Brahma 
(and averts consequently all evil consequences which arise from using a 
verse referring to Rudra). 

35. 

{The Vaisvdnara and Mdruta Nivid Hymns, and the Stotriya and 
Anurdpa of the Agnimdruta ^astra,) 

The Hotar commences the Agni-maruta Sastra with a hymn 
addressed to Agni-Vais^v^nara.®* [222] Vaii^vtoara is the seed which 

In the Bigveda Samhib^ which is extant at present, the mantra has in the third 
pada the word abhi no, and not fvam no, and in the fourth pada rudra, and not rudriya. 
The readings of the verse as they are in our copies of the Samhita, seem to have been 
current already at the time of the author of the Aitareya BrI-hmanam. But he objects to 
using the verse so, as it was handed down, for sacrificial purposes, on account of the 
danger which might arise from the use of such terms as ahhi, i.e. (turned) towards, and 
rudra, the proper name of the fearful god of destruction. He proposes two things, either 
to change these dangerous terms, or to leave out the verse altogether, and use another 
one instead of it. 

- This is vaiivanardya prithu (3, 3). The Nivid for the Vaisv^oara hymn is 

I i «r5if iw ^ ?it i 

I fS 


“ May Agni Vaisvlnara eojoy the Soma, he who is the fuel for all gods (for he as thS 
•vital spirit -keetks them up), he who is the imperishable divine light, who lighted to the 

quarters of men, who (was) shihiug in former skies (days), who is uever-deeayiug m the 
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was poured fortli. Thence the Hotar commences the Agni-mS-ruta Sastra 
with a hymn addressed to Vaiiivanara. The first verse is to be repeated 
without stopping. He who repeats the Agni-m^ruta Sastra, extinguishes 
the fearful flames of the fires. By (suppressing) his breath (when 
repeating the first verse) he crosses the fires. Lest he might (possibly) 
forego some sound (of the mantra) when repeating it, it is desirable that 
he should appoint some one to correct such a mistake (which might arise). 
By thus making him (the other man) the bridge, he crosses (the fires, 
even if he should commit some mistake in repeating). Because of no 
mistake in repeating being allowed in this, there ought to be some one 
appointed to correct the mistakes, when the Hotar repeats it. 

The Marutas are the sperm which was poured forth. By shaking 
it they made it flow. Thence he repeats a hymn addressed to the 
Marutas.® ’ 

[ 223 ] In the midst (of the i^astra, after having repeated the two 
hymns mentioned) he repeats the Stotriya*® and Anurupa Prag^thas, yajnd 
yajna vo agnaye (1, 168, 1-2), and dew w dravinodd (7, 16, 11-12). The 
reason that he repeats the “ womb ” (the Stotriya) in the midst (of the 
Sastra), is because women have their wombs in the middle (of their 
bodies). By repeating it, after having already recited two hymns (the 
Vairfvanara and Agni-m^ruta), he puts the organ of generation between 
the two legs in their upper part for producing offspring. He who has such 
a knowledge will he blessed with offspring and cattle. 


course of the auroras (during all days to come), -who illumines the sky, the earth, and 
the wide airy region. May ho, through his light, give (us) shelter t May AgnI 
VaisvSnara here hear (us), &c.*’ 

This is the : pratvak^asah pratavasah (1, B7). TheNivictof the hymn for 

the Marutas at the evening libation, is : 

I : i Wm 1 1 

wfRff r o 

May the divine Marutas enjoy the Soma, who chant well and have Une songs, who 
chanh their songs, who have large stores (of wealth), who have good gifts, and whose 
chariots are irresistible, who are glittering, the sons of Prxsni, whose armour shines with 
the brilliancy of gold, who are powerful, who receive the offerings (to carry them up), 
who make the clouds drop the rain. May the divine Marutas hear (my invocation). May 
they enjoy the Soma, ScoJ* 

The Stotriya is here mentioned by the term of t/oni, womb. It is called soon 
account of its containing the very words of the Siman in whose praise the whole 8astra 
is recited, and forming thus the centre of the whole recitation. The name of the Sftmata 
4n 45tuestion is yapid ffajntya (SimavedaSamhitft, US, U.} 
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86 . 

{The J'dtavedds "NiviA Hymn\ 

He repeats the hymn addressed to J§.tavedas.»® All beings, after 
having been created by Prajapati [224j, walked, having their faces turned 
aside, and did not turn (their backs). He (, Prajapati) then encircled 
them with fire, whereupon they turned to Agni. After they had turned 
to Agni, Prajapati said, The creatures which are born (jdta), I obtained 
(avidam) through this one (Agni). From these words came forth 
the Jitaved^s hymn. That is the reason that Agni is called 
Jdtaved^s/® 

The creatures being encircled by fire, were hemmed in walking. 
They stood in flames and blazing. PrajSpati sprinkled them with water. 
That is the reason that the Hotar, after having recited the J^tavedas 
hymn, repeats a hymn addressed to the waters : dpo hi^tha mayohhuvah 
(10, 9j. Thence it is to be recited by him as if he were extinguishing 
fire (i.e., slowly). 

Prajdpati, after having sprinkled the creatures with water, thought 
that they (the creatures) were his own. He provided them with an 
invisible lustre, through Ahir hudhnya. This Ahir budhnya (lit., the 
serpent of the depth) is the Agni Girhapatya (the household fire). By 
repeating therefore a verse addressed to Ahir bundhnya, the Hotar 

This is : pm tavyasim, 1, 143. The Nivid for Jatavedds is : „ 

I i • 

“ May Agni J&tavedfis enjoy the Soma! he who has a heantifnl appearance, whose 
splendonrisapparenttoall, he, the house-father, who does not flicker (when burning, 
t.e., whose fire is great and strong), he who is Tisible amidst the darkness, he who 
receives the offerings of melted butter, who is to be praised, who performs the sacrifices 
without being disturbed by many hindrances, who is unconquerable and conquers his 
enemies in the battle. O Agni JfttavedSs I extend (thy) splendour and strength round 
.ns, with force and pluck (titsah and aptusob are adverbs); protect him who lights (thee), 

and praises (thee) from distress ! May Agm Jfitaved&s here hear (us) : may he enjoy 
the Soma. 

■"> The etymology of the word as here given is fanciful. The proper meaning of the 
word is, “having possession of all that is born," i.e., pervading it. With the idea of 
the fire being an all-pervading power, the Bisis are quite familiar. By Jdtaucd^s the 
animal fire** is particularly to be understood. 

This is wta no ahir hudhnyah irinotu (6, 60, 14), which forms part of the Agnt- 
mftruta ^^astra.® See A^v. Sr, S. 6» 



puts the invisible lustre in the fS25l offspring (of the sacrificer). Thence 
they say, “ One who brings oblations is more shining than one who does 
not bring them.” 

37. 

{The Offerings to the Wives of the Gods and to Yama and the Kdvyas^^ 
a Class of Manes.) 

After having addressed (in the Ahir budhnya verse) Agni, the house- 
father, he recites the verses addressed to the wives of the gods. ^ ® For 
the wife (of the sacrificer) sits behind the Garhapatya fire. 

They say : he should first address Rdkd with a verse, for the- 
honour of drinking first from the Soma belongs (among the divine women) 
to the sister (of the gods). But this precept should not be cared for* 
He should first address the wives of the gods. By doing so, Agni, the 
house-father, provides the wives with seed. By means of the Gfirhapatya,, 
Agni, the Hotar thus actually provides the wives with seed for 
production. He who has such a knowledge will be blessed with offspring 
(and) cattle. (That the wives have precedence of a sister is apparent in 
worldly things.) For a sister who has come from the same womb is 
provided with food, &c., after the wife, who has come from another womb, 
has been cared for. 

He repeats the R^k^ verse. She sews that seam (in the womb) 
which is on the penis, so as to form a man. He who has such a knowledge 
obtains male children. 

[226} He repeats the verse.* I:5peech is Sarasvati pdviravi. 

By repeating this verse, he provides the sacrificer with speech. 

They ask, Should he first repeat the verse addressed to Tama, or 
that one which is devoted to the Manes? *7 He should first repeat the* 
verse addressed to Yama : imam yama prastara (10, 14, 4). For a king 
(Yama being a ruler) has the honour of drinking first. 

Immediately after it, he repeats the verse for the Kdoyas : 

' mdtalt havydir yamo (10, 14, 3). The Kavyas are beings inferior to the 
gods, and superior to the manes. Thence he repeats the verses for the 
manes, udiratdm avara utpardsah (10, 15, 1-3), after that one addressed 
to the Kavyas. B y the words (of the first verse), May the Soma-loving 

This, no doubt, refers to the so-called Agni-hotris, to whom daily oblafcions to 
the fire, in the morning and evening, are enjoined. 

These are two in number, devdndm patnir usatfr avantu (6, 40, 7, 8). 

See the note to 7, 11. 

This is rdkdm aham, 2, 32, 4. 

. **■ Pdviravi >^anydy 6, 49, 7. 

This is udiratdm avara utpardsah (lO, 15, 1). 
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manes wlio are of low as well as those who are of a middling and snp^ 
nor character, rise/’ he pleases them all, the lowest as well the middling 
and highest ones, without foregoing any one. In the second versa, the 
term harJii^ada, sitting on the sacred grass,” implies, that they have 
a beloved house. By repeating it, he mates them prosper through 
their beloved house. He who has such a knowledge prospers through 
his beloved^ house. The verse (out of three) which contains the term 
''adoration,” '^this adoration be to the manes,” he repeats at the end 
(though it be second, in order). Tliat is the reason, that at the end (of 
funeral ceremonies), the manes are adored (by the words) "adoration to 
you, 0 manes !” 

They ask, Should he, when repeating the verses to the manes, use at 
each verse the call soThsdvom, or [S2T] should he repeat them without 
that call ? He should repeat it. What ceremony is not finished in the 
Pitfi yajna (offering to the manes), that is to be completed. The Hotar 
who repeats the call somsdvom at each verse, completes the incomplete 
sacrifice. Thence the call soTfisdmm ought to be repeated. 

38 . 

On Indra^s Share in the Evening Libation, On the Yerses Addressed 
to Vt^nu and Varut^a, to Vi^mt alone, and to Prajdpati. The Concluding 
Verse and the Yajyd of the Agnimdruta Sastra.) 

The Hotar repeats the ami-paniya verses addressed to Indra and his 
drinking of the Soma juice after (the other deities have been satisfied), 
svddu^ Mldyam madhuman (6, 4f, 1-4). By their means, Indra drank 
from the Soma after the third libation (anupibat). Thence the verses 
are called "referring to drinking after,” The deities are 

drunk, as it were, at this (third libation) when the Hotar repeats those 
verses. Thence has the Adhvaryu, when they are repeated, to respond 
to the Hotar (when calling sothsdvom) with a word derived from the root 
mad, "to be dmnk.”^® 

He repeats a verse referring to Visp^u and Varuna, yayor ojasaJ^ 

The MSS have instead of (acc. pi.), as S&y. reads in his Commentary. 

49 refers to the two phrases, maddmo deva, we are drunh, O Cod I ” and moddmo 

daivom, “ we rejoice, O divine J Om ! which are the responses of the Adhvaryu to the 
Hotar’s call somsdvom in the midst of the four Ai^n-ptoiya, verses ahovementioned. See 
Asv. Sr. S. 20, The usual response of the Adhvaryu to the Hotar's dhdva, somsdvom, is 
Sodisdmo daivom, see Asv. sV. S. 5, 9. 

*® It is not found in the Samhitst’of the Bigveda, hut in the Asv. Sr. S. 6. 20, and in 
the Atharvaveda, S, 7, 25, 1. Both texts differ a little. As val^yana reads : 

:(rf^OTT etifJr 

WIT i» ♦»! The two, thjrough whose power the atmosphere was framed,^ the 

20 
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Vifiia protects the defects in the [228] sacrifices (from producing any 
eyii coasequences) and Varuna protects the fruits arising from its success- 
ful performance. (This Terse is repeated) to propitiate both of them. 

He repeats ^ a Terse addressed to Visnu : vi&iiLor mi ham virydiii (1, 
154^ 1). Visnu is io the sacrifice the same as deliberation in (worldly 
things). Just (as an agriculturist) is going to make good the mistakes 
in ploughing, (and a king) in making good a bad judgment by 
devising a good one, so the Hotar is going to make well recited'* what 
was badly recited, and well chanted what was badly chanted, by repeating 
this verse addressed to Visnu. 

He repeats a verse addressed to Prajfipati, tantum tanvan rajaso (10, 
53, 6). Tantu, i.c., thread, means offspring. By repeating this verse, 
the Hotar spreads (aantanoti) for him (the sacrifice!) offspring. By the 
words of this verse, jyoti^matal), patho raJtsa dhiyd kritaTh, i.e., “ protect 
the paths which are provided with lights, and made by absorption in 
mediation” wherein the term the paths provided with lights*’ means 
the roads of the gods (to heaven), the Hotar paves these roads (for the 
sacrifice! to go on them on his way to heaven). , 

By the words anulbanam vayata^ i.e., “ weave ye the work of the 
cl^hanterB and repeaters"^ so as to rid [229] it from all defects, become 
a Manu, produce a divine race,” the Hotar propagates him through 
human offspring. (That is done) for production. He who has such a 
knowledge will be blessed with offspring and cattle] 


two wlio are the strongest in power and most vigorous, who rule unconquerable through 
their strength ; may these two, Vispu and Varuna, come on being called first.” There 
is a grammatical difGdulty in this translation r agan, which can be only explained as a 
thirdpersoa plural of the aorist in the conjunctive, is here joihed to nouhs in the dual 
Thf .4^,iyai^a shows the same form. Here is an evident .incorrectness, which perhaps 
was the reason for its being excluded from the Samhitfi. 

T&ewo;^ te.:is!atoa liy “ eliaators and repeaters’' Is fogu. SSy. eiplaias it in his 
comment^ on this passage of the Ait. Br. in the following manner : 

In his commentary on the -.grecla SamhItS (iO, 58, 6. page 8 of my manuscript copy of the 
commentary on the 8th Astaka), he explains it simply by 1 But I think the first 

definition is too comprehensive, the latter too restricted, For, strictly speaking, the term 
stotarisonly applicable -to the chanters of the Samans. But the recital of the S 
mantras by the Botars, and the formulas of the Yajurveda by the Adhvarya and his 
assistants IS about as important for the success of the sacrifice. All that is 1^^^ ess 
(Hlbrnmn), above what is required, is a hindrance to the sacrifice. Thenoo all LTakes 
by whatever priest they might have been committed, are to be propitiated The wrijn? 

geZal af erZnll T icrificial 
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He concltides with the verse eta na indro maghavd tirapst (4, If, 20). 
This earth is Indra magkava virapsi, i.e., Indra, the strong, of manifold 
crafts. She is (also) satyd, the true, ehar^anidhrit, i.e., holding men 
anarvd, safe. She is (also) the rSjd. In the words, sravo mahinam ya§ 
jaritre, mwUndm means the earth, sraw the sacrifice, and jarM the sacri- 
ficer. By repeating them, he asks for a blessing for the sacrificer. )Vhea 
he thus concludes, he ought to touch the earth on which he employs the 
sacrificial agency. On this earth he finally establishes the sacrifice. 

After having repeated the Agni-M:.ruta gastra, he recites the Ygjyg. : 
ague marudhUh (5, 60, 8). Thus he satisfies (all) the deities, giving to each 
his due. 


[230] FOURTH CHAPTER. 

(Q'n, the Origin, Meaning, and Unirersal Nature of the Agnktoma as the 
model for other Saerifiees. On the Ghatu^toma and Jyotiqtoma.) 

39 . 

iOnJhe Origin of the name Agnmtoma,”- and its Meaning.) 

The Devas went to war with the Asuras, in order to defeat them. 
Agni was not willing to follow them. The Devas then said to him, “ Go 
thou also, for thou art one of us.” He said, “ I shall not go, unless a 
ceremony of praise is performed for me. Do ye that now.” So they did. 
They all rose up (from their places), turned towards Agni, and performed 
the cereniony of praising him. After having been praised, he followed 
them. He having assumed the shape of three rows, attacked in three 
battle lines the Asuras, in order to defeat them. The three rows were 
made only of the metres {Gdyitrt, Tri^tuhh, Jagatt). The three battle 
lines are only the three libations. He defeated them beyond expectation. 
Thence the Devas put down the Asuras. The enemy, the incarnate sin 
{pdpma.ri), the adversary of him who has such a knowledge, perishes by 
hinaself. 

The Agnistoma is just as the Gfiyatrl. The latter has twenty-four- 
syllables (if all its three padas are counted) and the Agnistoma, has 
twenty-four Stotras and Sastras.* 

* That is to say, twelve Stotras 'or performances of fhe Sima singers, twelve 
i^astr^s pr,|?ecitations of the Hoti^i-priests. To each Stotra a SJastra eorresponSs. The 
twelve l^astras are as folio ws : —<A) At the morning libation — 1) the A|ya and 2) 
Pra-Tiga to ho repeated by the Hotar, 3) the S^astra of the Maitr^varnna^ 
4) of the Brahman ^chhansi, and 5) of the'Aehh^v^ka. (B) At the midday libation— 6) 
,the Marntyatiya and 7) Niskevalya IS^astras to be recited by the Hotar, 8) the Sastras 
of the Maitr^varnna, 9) of the BrS,hman^chhansi, and 10) that of the Achh4v4ka. (C) 
^t the evening lifoation—ll) the Yaisvadeva, and 12) Agnim^rnta Sastras to be repeated 
J);ytb^^B[9j3ar alom 
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C231] It is just as they say : a horse if well managed ^uhM) puts 
the rider into ease (sudhd). This does also the G^yatri, She does not 
stop on the earth, but takes the sacrificer up to heaven. This does also 
the Agni§toma ; it does not stop on earth, but takes the sacrificer up to 
heaven. The Agnistoma is the year. The year has twenty-four half-months, 
and the Agnistoma twenty-four Stotras and J^astras. Just as waters 
flow into the sea, so go all sacrificial performances into the Agnistoma 
(». e., are contained in it). 

40. 

[(All Sacrificial Rites are Contained in the Agnistoma.) 

When the Dikshaniya Isti is once performed in all its parts (lit., is 
Bpread), then all other Istis, whatever they may be, are comprised in the 
Agnistoma.* 

When he calls Ila/ then all P^kayajnas,* whatever they may he, 
are comprised in the Agnistoma. 


[2321 One brings the Agnihotram ® in the morning and evening. 
They (the sacrificers when being initiated) perform in the morning and 

® The meaning is, the Diksai^iya Isti is the model Isti or pmjferiti, of all the 
other Istis required at the Agnistoma, such as the PrAyaniya, &©., and is, besides, exactly 
of the same nature aa other independent Istis, such as the Dar^hrnlma Isti. 

^ • This is always done at every occasion of the Agnistoma sacrifice, as often as the 
priests and the sacrificer eat of the sacrificial food, after having first given an oblation 
to the go^, by the words : ilopahutd saha divd briJia ddityena^ &c, (Asv. Sr. S. 1, 7), 

This is the general name of the oblations offered in the so-called smdrta agni or 
domestic fire of every^ Brahman, which are always distinguished from the sacrifices 
performed with the Vaitanika fires (Gdrhapatya, Dakaina, and Ahavaniya). They are 
said to ^ seven in number. According to oral information founded on NAr Ayaua Bhatta's 
practical manual for the performance of all domestic rites, they are for the Bigveda 
m follows : t) SramndUrma (an oblation principally given to Agni in the full moon 
^ (an oblation of rice to the serpents), 8) Zsvayuji 

Cm ob^fecmtoKudra, the master of cattle), 4) Agrayana (an oblation to Indr^gni and 
. T! ^ Pmfyaz/arohfl^am (an oblation to Svaita Faida>am, a particular deity 

connoted with the sun), 6) Pindapitriya/na (an oblation to the manes), 7) Anvastaka 
Canother oblation to the manes). See Asval. G.rihya Bwtras, 2, 1 - 4 . ^he meaninir of the 

is doubto. In all likelihood, pdJca here means » cooked. 
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evening tlie religions vow (of drinking milk only), and do tbat with 
tk^ formula svdhd. With the same formula one offers the Agnihotram. 
Thus the Agnihotram is comprised in the Agnistoma. 

At the Pr^yaniya Isti ® the Hotar repeats fifteen verses for 

the wooden sticks thrown into the fire {sdmidhenis). The same number 
is required at the New and Full Moon offerings. Thus the New and Full 
Moon offerings are comprised in the Pr^yaniya Isti. 

They buy the king Soma (the ceremony of Somakraya'^ is meant). The 
king Soma belongs to the herbs. They cure (a sick person) by means 
of medicaments taken from the vegetable kingdom. All vegetahla 
medicaments following the king Soma when being bought, they are thus 
comprised in the Agnistoma. 

At the Atithya Isti * they produce fire by friction, and at the 
ChAturm^sya I§tis (they do the same). The Oh*^turmasya Istis thus 
following the Atithya I§ti, are comprised in the Agnistoma. 

At the Pravargya ceremony they use fresh milk, the same is the case 
at the Dak§dyav.a yajna. » Thus 1234] the Daksa^yana sacrifice is 
comprised in the Agnistoma. 

food. He drinks in tke morning and evening only milk, whick is taken from tke cow 
after sunrise and after sunset. He is allowed kut a very small (quantity, as much as 
remains from the milk of one nipple only after the calf has sucked. This fast is called a 
vrata, and as long as he is observing it he is vrataprada, i.e., fulfilling a vow. See 
Hiranyakesi Sfitras, 7, 4. When doing this he repeats the mantra, ye deva manojdia 
(Taitt. S. 1, 2, 3, 1), which concludes with teHhyo namas tebhyo svdhd, worship be 
to them, Svaha be to them. The Agnihotram being offered in the morning and evening 
always with the formula svdhdy the author of the Brahmapam believes that by these 
incidents the Agnihotram might be said to be contained in the Agnistoma. 

® There are fifteen S^midheni verses required at the Prdyaniya Isti, whilst at the 
Diksaniyg, seventeen are requisite. Fifteen is the general number at most Istis. This 
number Is therefore to be regarded as the prakritif i. e., standard, model, whilst any ^ 
other number is a modification. 

^ On the buying of the Soma, see 1, 12-13. 

® On the producing of fire by friction at the Atithya Isti, see 1. 16-17. The same 
is done at the Ch^turmdsya Istis., See K&tiya-Sr. S. 5, 2, 1. 

® The Ddksdyana yapia belongs to that peculiar class of Istis which are called 
i^iyayandni, t.e., oblations to be brought regularly during a certain period. They are, 
as’ to their nature, only modifications of the Darsapfiruamasa Isti. It can be performed 
©ither on every Full and New Moon during the life-time of the saorifieer, or during a 
period of fifteen years, or the whole course of oblations can be completed in one year. 
The rule is, that the number of oblations given must amount to at least 720. This 
number is obtained either by performing it every day twice during a whole year, or by 
making at every Fall Moon day two oblations, and two others on every New Moon day 
during a space of fifteen years. The deities are, Agni-Soma at the New Moon, and Indra- 
Agni andMltra-VarunaattheFull Moon oblations. The offerings consist of PurodA^, 
sour milk idadhi), and fresh milk (payas). On every day on which this sacrifice is 
perloimed, it must performed twioe. Bee Katiya* Br. B. 4, 4, 1-80 Asr. Br. S. 
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The animal sacrifice takes place the day pirevious to the Soma feast. 
All animal sacrifices'^ which follow it are thus comprised in ,the 
Agnistoma. 

IlMadha ^ ^ By name is a sacrificial rite. They perform it with thick 
milk (dadhi), and they also take thick milk at "the time of making the 
Dadhigharma^^ rite (in the Agnistoma). Thus the Il^dadha is, on 
account of its following the Dadhigharma rite, comprised in the 
Agni§toma, 

41 , 


[The Other Parts of Jyoti^toma, such as Ukthya^ Atirdt^ra^ Oomprised in the 
Agnistoma.) 

Now the first part (of the Agnistoma) has keen explained* After 'that 
lias been performed, the fifteen Stotras and.^astras of the Uhthya ceremony 
[23 5 J fllow. If they (the fifteen Stotras and fifteen Sastras) hre taken 
together, they represent the year as divided into months (each consisting 
of thirty days). Agni Vaii^v^nara is the year Agnistoma is Agni- 
The Ukthya by following (also) the order of the year ' is thus comprised 
in the Agnistoma. . . ^ 

After the Ukthya has entered the Agnistoma, the V^japeya ^ ® follows 
it ; for it exceeds (the number of the Stotras of) the Ukthya (by two only)^ 
The twelve turns of the Soma cups ^ ^ at night (at the Atir^tra Soma 

On the animal sacrifice, see 2, 1-14 The animal sacrifices are called here, pasii-^ 
bandfia. Some such as the Ntrudha Pasubandha can precede the Agnistoma. 

Ilddadha is another modification of the Darsapfirnamfisa latis. Its principal part 
is sour milk. See AsV. 2, 14. ’ ' ** ' 


On the Dadhi-gharma, the draught of sour milk, see Aav. 5, 13, and Hiranyakosi SV. 
Bfitr. 9, 2. It is prepared and drunk by the priests after an oblation of it has been thrpwn 
into the fire, at the midday libation of the Soma feast just before the recital of the 
Marntvatiya Sastra. The ceremony is chiefly performed by the Prabiprasthathar, 
who, after having taken sour milk with a spoon of TTdumbara wood, makes it hot under 
the recital of the mantra, vdkcha tvd manaicha srinitam, &c., in which Speech and Mind, 
the two vital airs (prdia and apcUa\ eye and ear, Wisdom and Strengbh, Power and 
Quickness in action, are invoked to cook it. After having repeated this mantra and 
mad© hot the offering, he says to the Hotar, “ The offering is cooked, repeat the Yfijyfi 
fortheDadhi-ghapms.” The latter repeats, ‘SThe offering is cooked ; I think it cooked 
m the udder (of the cow) and cooked in the fee. Yausati Agni, eat the Dadhi-gharma, 
YaUSat r Then the Hotar repeats another mantra, mayi tyad indriyam hrihas (Asv. 
Sr. 5, IS), vdieretipon the priests eat it. 


- ^ particular Soma sacrifice, generally taken as part of Jyotistoma, which 

IS said be sapta-samsihiit i,e., consisting of seven parts, 

ms t^erS to the arrangement for the great Soma banquets held at night when 
^lebrating the AtirStra. In the evening, after a Soma libation has been given to the fire' 
ft?om the Solasr-Graha, the Soma cups are passed in a certain order. There are four such 
orders -ealted ganaa. At the first, the cup of the Hotar takes the lead, at the sooo nd that 
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feast) are on the wlidle joined to the fifteen verses by means of which the 
Stotras are performed. Two of those turns belonging always together, 
the number of the Stotra verses to which they (the turns) belong, m 
brought to thirty (by mnlti plying the number fifteen with these two). 
(But the number thirty is to be obtained in another, way also for the 
Atiratra). The Solasi Saman is twenty-one-fold, and the Sandhi (a 
S^man at the end of AtirUtra) is trivrit, i,e., nine-fold, which amounts 
in all to thirty. There are thirty nights in every month all the year 
round. Agni Vais^vanara is the year, and Agni is the Agnistoma. 
The Atiratra is, by thus following (the order of) the year, comprised 
[^3G] in the Agnistoma, and the Aptoryama sacrifice follows the; track 
of the AtirMra when entering the Agnistoma. For it becomes also an 
Atiratra. Thus all sacrificial rites which precede the Agnistoma, as 
well as those which come after it, are comprised in it. 

All the Stotra verses of the Agnistoma amount, if counted, to one 
hundred and ninety. For ninety are the fen trivrztas (three times 
three == nine). (The number hundred is obtained thus) ninety are ten 
(firivritas), but of the number ten one Stotriy4 verse is in excess ; the 
rest is the Trivrit (nine), which is taken twenty-one-fold (this makes 
189) and represents by this number that one (the sun) which is put over 
(the others), and burns. This is the Vi^uvazi (equator), which has 
ten Trivfit Stomas before it and ten after it, and, being placed in the 
midst of both, turns above them, and burns (like the sun). The one 
Stotriy4 verse which is in excess, is put in that (Visuvan which is the 
twenty-first) and placed over^ it (like a cover). This is the sacrificer. 
This (the twenty-one-fold Trivrit Stoma) is the divine Ksatram (sovereign 
power), which has the power of defying any attack. 

He who has siich a knowledge obtains the divine Kstram, which, has 
the power for defying any attack, and becomes assimilated to it, assumes 
its shape, and takes the same place with it. 

42 . 

(Why Four Stomas are Required at the Agnistoma,) 

The JDe'vas after having (once upon a time) been defeated by the 
Asuras, started for the celestial world. 

of the Maitravaruna, at the third that of the Brahman ^ehhansi, and at the fourth that of 
the Aohh^vaka. This is thrice repeated, which makes twelve turns in all.— Sdi/. 

Always two turns are presided over by one x^riest, the first two by the Adhvaryu, 
the following two by the Pratiprasthatar. 

The 190 Stotriya verses of the Agnistoma comprise the number 2i nine times 
taken, one being only in excess. 

See about it in the Ait. Br. 4, 18-22, 
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1237] Agni touching the sky (from his place on earth), entered the upper 
region (with his flames), and closed the gate of the celestial world ; for 
Agni is its master. The Vasus first approached him and said : “ Mayest 
thou allow us to pass over (thy flames) to enter (heaven) ; give us an oppor- 
tunity idMsa.)” Agni said, “ Being not praised (by you\ I shall not 
allow you to pass (through the gate). Praise me now.” So they did. 
They praised him with nine verses (the Trivrit Stoma).*® After they had 

The TrivTit Stoma consists of the nine verses of the Bahi^pavamdna Stotra (see 
S^maveda Samh* 2, 1-9), which are sung in three turns, each accompanied by the Himkara. 
In this Stoma, the same verses arenot sung repeatedly, as is the case with all other Stomas, 
There are three kinds {vl^uti) of this Stoma mentioned in the Tdndya Brahmanam 2, 1-2, 
called the udyatt trivrito vistuti, parivarttim, and kuldyini. The difference of these 
three kinds lies in the order which is assigned to each of the three verses which form one 
turn iparydya), and in the application of the Himkara (the sound hum pronounced very 
loudly) which always belongs to one turn. The arrangement of all the verses which form 
part of the Stoma (the whole musical piece), in three turns, each with a particular order 
for its several verses, and their repetition, is called in the teoKhical language 
of the S4ma singers a vfstutL Each Stoma has several variations. The first 
variation of the Trivrit Stoma is the udyatt, i.e., the rising. This kind is very 
simple. The Himkara is pronounced in the first parydya at the first verse {tisrihhyohim- 
Jcaroti sa prathamayd), in the second at the middle verse of the triplet (tisrihhyo hifnkaroti 
sfl madhijamayd)j and in the third, at the last verse {tisrihhyo himkaroti sa uttamayd). The 
parivarttint consist in singing the several verses of the triplet in all three turns 

in the inverted order, that is to say, the first is always made the last, and the last the first 
(iisribhyo himkaroH sa pardchibhih). The kuldyini vi^tuti is mor© complicated than the 
two others. In the first turn, the order of the verses is inverted (tisvibhyo himkaroti sa 
pardchibhih), in the second turn the middle verse is made the first, the last becomes the 
middle verse and the first becomes the last (tisribhyo himkaroti yd rnadhyamd sa prathamdf 
yd nttamd sd madhyamd, yd prathamd sd uttamd); in the third turn, the last becomes the 
first, the first the second, and the second the last. The Sama singers mark the several 
turns, and the order of each verse im it as well as the number of repetitions by small 
sticks cut from the wood of the IJdumbara tree, the trunk of which must always be 
placed behind the seat of the tfdgatar. They are called kusds, Bach of the three 
divi^ons of each set in which they are put is called vi§tdva. Their making is minutely 
described in the hdtydydna Sutras, 2, 6, 


WHI qnit: nsjrami: 


t.e., tjie Prastotar ought to get made the tusSs (small piece of wood) from a wood which 
IS used at sacrifices. Some are of opinion that at sacrificial sessions (sattros) which last 
long, they ought to he made of Khadira wood only. After having got them mad© of the 
length of a span (the space between the thumb and forefinger stretched), so that the 
„^rt which IS covered with bark resembles the back of the kusa grass, the fibre part of 
Umte eTen,as big as the link of the thumb, the ends being prominent 
Ltf recognized), he should besmear them with odoriferous substances, but at the 

^ttras.M some say, with liquid butter, put the cloth used for the Vistutis, which is 
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done, so he allowed £23 8 J them to pass (the gate\ that they might enter 
the (celestial) world. 

The Riidras approached him and said t i d i. , 

ns to pass on ; give ns an opportunity (by moderati ag tiiy flames id’ tie 
answered, If I be not praised, I shall not allow you to pass. Praise me 
now.” They consented. They praised him with fifteen verses After 
they had done so, he allowed £23 8 j them to pass, that they might enter 
the (celestial) world. 

The Adityas approached and said to him, ilayest thou allow us to 
pass on ; give us an opportunity.” He answered, If T be not praised, f 
shall notallow yon to pass. Praise me now They consented. They 
praised him with seventeen verses. After they had done so, he allowed 
them to pass, that they might enter the (celestial) world. 

The Viiive Devas approached and said to him, Mayest thon allow 
us to pass on ; give us an opportunity.” He answered : If I be not 
praised, I shall not allow you to pass. Praise memow !” They consented. 
They praised him with twenty-one verses. Aft§^ they had done so, he 
allowed them to pass, that they might enter the (celestial) world. 

The gods having praised Agni each with another Stoma (combination 
of verses), he allowed them to pass. 

The sacrificer who praisesgni with all (four) Stomas, as well as he 
(the priest) who knows it (the Agnistoma) will pass on beyond him (Agni, 
who watches with his flames the entrance to heaven).^ 

To him who has such a knowledge, he (Agni) allows to pass and 
enter the celestial world. 

43. 

(On the Names Agnistoma, Ghatiistoma, Jyotktoma,'' 

The Agnistoma is Endless). 

The Agnistoma is Agni. It is called so, because they (the gods) 

This is the so-called PdncJiadasa Stoma. The arrangement is the same as with, the 
Trivrit Stoma. The same triplet of verses is here renired for each of the three tarns, 
Each turn is to consist of five verses. In the first tarn, the first verse is chanted thrice, 
the second once, the third once {pan cliabliyo liimkaroti sa fisribhih sa ekayd sa ekayd) , in 
the second tnrn the first verse is chanted once, the second thrice, the third once ; in the 
third tnrn the first and seco?id verses are chanted each once, hnfe the third thrice. This 
Stoma is required for those Sitmans of the morning libation which follow the 
pdvamdftas. The saptadasa and e]c<iviThsa stomas folloT?^ the same order as the panehada'^a. 
The several verses of the triplet are in three turns chanted so many times as to obtain 
respectively the number 17 and 21. The former is appropriate to the midday libation, the 
latter to the evening libation. 

In this sentence, we have two pecnliar forms : atf, instead of ati, beyondj and 
fdi, .3rd pers, conjunct, middle voice, in the sense of a future, 

21 
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«miBed Mm ^itli tMs Stoma. Tkey called it so to liide the proper 
Laning of the word ; [ 240 ] for the gods like to hide the proper naeaning 

of wOTds. . .,14: 

Oa account of four classes of gods having praised ^ 

Stomas, the whole was called Ghatul^toma (containing f 

«cMled it so to hide the proper meaning of the word ; or le go 
Mde the proper meaning of words. ■ j a • 

If (the Agnistoma) is called Jyotiqpma, for they praise * 
when he had risen up (to the sky) in the shape of a light (J^/ot^s.) They 

-called it so to hide the proper meaning of the word ; for the gods 1 


Mde the proper meaning of words. 

This (Agnistoma) is a sacrificial performance which has no beginning 
^nd no end. The Agnistoma is like the endless wheel of a carriage. 
The beginning (prayan^a) and the conclnsion {udayaniya) of it are alike 
(just as the two wheels of a carriage.) 

About this there is a sacrificial stanza sung, What is its (of the 
Agnistoma) beginning, that is its end, and what is its end, that is its 
%^nni0g.; jast as the Sakala serpent, it moves in a circle, that none can 
distinguish its first part from its last part.” For its opening (the prd- 
^tjdya) was (also) its conclusion.^ 

Bat to this some raise objections, saying, “ they make the beginning 
<of the Stotras of the Soma day) with the Trivrit Stoma, and conclude with 
the tweaty-oae-fold Stoma (at the evening libation) ; how are they (the 
beginning and conclusion) then alike ? ” To this one should answer, ‘ They 
are alike as far as the twenty-one-iold Stoma is also a Trivpit Stoma, for 
MAh contain triplets erf verses, and have their nature. “ 


44 , 


f :^4l3 (Hmo ihe tastras should he Eepeated at each of the Three 
Libations. The Sun never rises nor sets. Mow ihe Pheno- 
mena of unrise and Sunset are to he Explained^ 

The Agnistoma is that one who burns (tbe sun). The sun shines 


« Tliis refers to the Ohara oblation to be given to Aditi at the PrSyaniya as w^l act 
Udayaaiya IstL See 1, 7^ 

"ffer performing tk© Trivpit Stoma at tko commekeemeat of tk© kiorning libation, 
tk© nine Bahis»pavamna verses are required wkick consist of tkre© triplets itrichas). 
For performing tke twenty-one-fold Stoma at tk© evening libation, tk© YaJnayajHiya 
Saman is used, wkick consists only of two verses, but by repeating soltfe’patts of tketn 
twice, tke number of tkre© verses is obtained. Tke same triplet being canted in tkr eo 
turns (pary&yQf) the twentj^-oac-feld Stoma appears to be like the THvHt, 
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during tlie day, and tlie Agnisfcoma ^3 should be completed along 
the day. It being a sdhna, i.e., going with the day, they should not per-- 
form it hurriedly (in order to finish it before the day is over), neither at 
the morning, nor naidday, nor evening libations. (Should, they do- so^ 
tlie sacrificer would suddenly die. 

When they do not perform hui-riedly ( niy) the rite& of the morn*- 
ing and midday libations, but hurry over the rites of the evenmg libation^ 
then this, viz., the villages lying in the eastern direction, become ^rgelj 
populated, whilst all that is in the western direction- becomes a long: 
tract of deserts, and the sacrificer dies suddenly. Thence they ought 
perform without any hurry the rites of the morning and midday, as well 
as those of the evening libation. (If they do so; the sacrificer will not 
suddenly die. 


In repeating the Sastras, the Hotar ought to be guided by the 
(daily) course (of the sun). In the morning time, at sunrise, it 

burns but slowly. Thence the Botar should repeat the l^astras at the 
morning libation with a feeble voice. 

When the sun is rising higher up (on the horizon), it burns with' 
greater force. Thence the Hotar should repeat the ^astras at the mid- 
day libation with a strong voice. 

When the sun faces men most (after having passed the meridian), it 
burns with the greatest force. Thence the Hotar should repeat the l^as- 
tras at the third (evening) libation with an extremely strong voice. Hh' 
should (only) then (commence to) repeat it so (with the greatest force oi 
his voice), when he should be complete master of his full voice. !Pcwr ths- 
^astra is Speech. Should he continue to repeat (the ^astras of the third: 
libation) with the same strength of voice with which he commenced the* 
repetition, up to the end,, then his- recitation will be admirably well ac- 
complished. 

The sun does never set nor rise. When people think the sbb im 
setting (it is not so). For, after having arrived at the- end of the day, it, 
makes itself produce two opposite efEects, making night to what 
below and day to what is on the other side. 

When they believe it rises in the morning (this supposed idsing is- 


' iAgnistoma is her© taken in the strictest sense, as nieaniDg only a. Soma festivai. 
lasting for’oneday, and camieted by means of the four Stomas mentioned. Therefore. 
Agnistoma is often called' th model iprahriU) of the Aikdhika feoma sacrihccs,. or suofe 
ones which last for one day only. But in a more comprehensive sense all the nte^ 
which precede it, such as the Diksamya and other letis, and the animal sacrifSee,. 
are regarded as part of the Agni.toma. For, without these rites, nobody is. 
to perform any Soma sacrifice^ 
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thus to be accounted ior). Having reached the end of the night, it makes 
itself produce two opposite effects, making day to what is below and 
night to what is on the other side.^'* In fact, the sun never sets. Nor 
does it set for him who has such a knowledge. Such a one becomes 
united with the sun, assumes its form, and enters its place. 

[24S] FIFTH OHPTER. 


(On the Gradual Beoovery of the Saerijlee. What Men are Unfit to 
Ofiiaiate as Sacrificial Priests. The Offerings to the Deois and 
Devikds. The Ukthya Sacrifice.) 


45. 


(Sow the Gods recoveredt he Sacrifice whih had gone from them. 
Sow they Performed Different Rites. Under what Conditions the 
Sacrifice is Effectual.) 

The sacrifice once left the gods and went to nourishing substances. 
The gods said, “ The sacrifice has gone from us to nourishing substances, 
let us seek both the sacrifice and the nourishment by means of a BiAh- 
mana and the metres.’* So they did. They initiated a Brfihmana by 
means of the metres. They performed all the rites of the Diksaniya 
l§ti up to the end, including even the Patnt-sarhyagas.^ On account of 
the gods having at that occasion performed all the rites at the Dik- 
§aniyg, I^ti up to the end, including even the Patni-samyajas,^ mep 
followed afterwards the same pi'actice. The gods (in their search fox' 
the sacrifice) came very near it by means of the Prayanlya Isti. They 
performed the ceremonies with great haste and finished the Isti already 
with the ^amyuvaka.3- This is the reason that the Pr^yapiya 'l§ti ends 
with Samyuvaka ; for men followed (afterwards) this practice. 

244 The gods performed the rites of the Atithya Isti, and came 
by means of it very near the sacrifice? They concluded hastily the cere- 
monies with the Iia ‘'(the eating of the sacrificial food).. This is the 


24 This passage is of considerable interest, containing the denial of the existence 
of sunrise and sunset. The author ascribes a daily course to the sun, but supposes it 

to remain always in its high position in the shy, making sunrise and sunset by moans 

or Its own con crane ties. 


t See page 24, 

2 The Patni-jamyajas generally conclude all I^tis an sacrifices. 

J This is a formula containing the words s'am yoh which is repeated before the Patni- 

alToZ" mLs®; 

See pa^e 41* TMs rite precedes tlie Sarny av^ka. 
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reason tliat the Atithya Isti is finished with the I]a ; for men followed 
(afterwards) this practice. 

The gods performed the rites of the Upasads ^ and came hy means 
of them very near the sacrifice. They performed hastily the ceremonies, 
repeating only three Samidheni verses, and the Y^jyas for three deities. 
This is the reason that at the Upasad Istf only three S^midhenis are 
repeated, and Y^jya verses to three deities ; for men followed (afterwards) 
this ])ractice. 

The gods performed the rites of the upavasatlia ^ (the eve of the Soma 
festival). On the upavasaiha day they reached the sacrifice. After 
having reached the sacrifice (Fajna), they performed all its rites severally, 
even including the Patni-samyajas* This is the reason that they perfoim 
at the day previous to the Soma festival all rites to the end, even in- 


cluding the Patni-samy^jas. 

This is the reason that the Hotar should repeat the mantras at all 
ceremonies preceding the Upavasatha day (at which the animal sacrifice 
is 0 £E ere) with a very slow voice. For the gods came at it (the sacrifice; 
hy performing the several rites in such a manner as if they were searching 
(after something, i.e., slowly). 

This is the reason that the Hotar may repeat on the Upavasatha 
day (after having reached the sacrifice) the mantras, in whatever 

tone he might like to recite them. For, at that occasion^ the sacrifice is 
ahready reached (and the searching ’’ tone of repeating not required). 

The gods, after having reached the sacrifice, said to him, “ Stand 
still to be our food.’^ He answered, ‘‘ No. How should I stand stiU for you 
(to be your food) ? He then only looked at them. They said to him, 
Because of thy having become united with a Brahmana and the metres, 
thou shalt stand still.” He consented. 

That is the reason that the sacrifice (only) when jomed to a BrShma- 
na and metres carries the oblations to the gods^ 


5 See 41, 23-26. At the Upasad Isti only three Samidheni verses are 
their number in other Ihtis amounts to fifteen, and now and then to seventeen. 

^ ^ This is the dav for the animal sacrifice, called Agniaomiya. See 2, .1 14. 

0 xms IS rne aay xux , enccessful performance of the 

7 rphr* narairraph is to show, that, for tne snocessiui 

ed by Brahmanas oaly, are ludispensible. X ; I sacrifice -with the slightest 

which were chiefly preserved by the Brahmanas only. 
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4S. 

(On Three Mistdhes which might be made in the Appointment of Priests. 
How they are to be Remedied.) 

Three things occur at the sacrifice r offals, devoured food, and 
vomited food. Offals (Jagdha) occur when one appoints to the office of 
a sacrificial priest one who offers his services, thinking “he (the saqrificer) 
give me something, or he should choose me for the performance of his 
sacrifice.” “ This (to appoint such a man to the office of a priest) is as 
■ should perverse as Uo eat) the offals of a meal (which are generally not 
touched by others). For the acts of such a one do not benefit the sacrificer. 

[246} Devoured (girvam) is that, when a sacrificer appoints some 
one to the office of a priest out 6f fear, thinking, “he might kill me (at 
some future occasion), or disturb my sacrifice (if I do not choose him for 
the office of a priest).” This is as perverse as if food is devoured (not 
eaten in the proper way). For the acts of such a one do not benefit the 
sacrificer (as little as the devouring of food with greediness benefits the 
body). 

Vomited (vdnta) is that, when a sacrificer appoints to the office of a 
priest a man who is ill-spoken of. Just as men take disgust at anything 
that is vomited, so the gods take also disgust at such a man. This (to 
appoint such a man) is as disgusting as something vomited. For the 
acts of such a man do not benefit the sacrificer. 

The sacrificer ought not to cherish the thought of appointing any 
one belonging to these (three classes (just described). Should he, how- 
ever, involuntarily (by mistake) appoint one of these three, then the 
penance (for this fault) is the chanting of the Vtoadevya S&man. For 
this Vhmadevyam is the whole universe, the world of the sacrificer (the 
earth), the world of the immortals, and the celestial world. This Siman 
(which is in the Gfiyatrl metre) falls short of three syllables. ® When 
going to perform, this chant, he hould divide the word puru?a, denot- 
ing his own self, into three* syllables, and insert one of them at the end 
of each pada (of the verse abhi 5 tt ria). Thus he puts himself in these 
worlds, vis., [347} the world of the sarificer, that o the immortals, and 

® The sacrificei^ mtist always himself choose his priests by addressing them in dn© 
form. No one should offer his services ; hut he must be asked by the man who wishes 
to perform a sacrifice. 

® The V&madevyam consists of the three verses, Jcay^ naschitra, has ivd satyo, and 
aW §u ^ah (See Stoaveda Samh. 2, 32-34). All three are in the G^yatri metre. But the last 
abhi hh«, instead of twenty-four, only twenty-one syllables, wanting in every pada 
one syllable. To make it to consist of twenty-four also, the repeater has at this occasion 
to add to the first pada pa, to the second rw, to the third 
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the celestial world. (By chanting this Sa,man) the sacrificer overcomea 
^11 obstacles arising from mistakes in tke performance of the sacrifice 
(and obtains nevertheless what he was sacrificing for). 

He (the Risi of the Aitaroyins), moreover, bas told that the sacrifi- 
cer should mutter (as ja'pa) the VSmadevyam in the way described (above), 
even, if the performing priests were all of unexceptionable character. 

47. 

The Offerings to Dhatdv and the Devikds : Anumati, Rakd^ 

Sinivalif Kubd,) 

The metres (chhanddnsi)^ having carried the offerings to the gods, 
became (once) tired, and stood still on the latter part of the sacrifice’s 
tail, j ust as a horse or a mule after having carried a load (to a distant 
place) stands still. 

(In order to refresh the fatigued deities of the metres) the priest 
ought, after the Purodajia belonging to the animal slaughtered for Mitra- 
Varuna * ^ has been offered, portion out the rice for the devikd haviffi^ 
(offerings for the inferior deities). 

For Dhatar, he should make a rice ball (the PurodSsia) to be put on 
twelve potsherds. Dh^tar is the Vasatkara. 

To Anumati (he should offer) a portion of boiled rice charu ; for 
Anumati is G^yatri. 

To Rdhd (he should offer) a portion of boiled rice ; for she is 
Tristubh. 

The same (he should offer) to Sinivdlt and Kuhd ; for SiniMMi 
m Jagati, and Kuhd Anu§tabh. These are all the metr^. For all 
other metres (used at the sacrifice) follow the Gayatri, Tristubh, Jagatt, 
and [248] Anustiibh, as their models. If, therefore, on© sacrifices 
for these metres only, it has the same effect as if he had sacrificed for 
iall of them. 

The (common) saying, the horse if well managed {suMta) puts Mm 
(the rider) into ease,” is applicable to the metres ; for they put (if well 
treated) the sacrificer into ease {sudhd, comfort or happiness of any 
kind). He who has such a knowledge, obtains such a world (of bliss) as he 
did not expect. 

Regarding these {devikd) oblations, some aio of opinion that before 
oach oblation to all (the several) goddesses, the priest ought to make 
an oblation of melted butter to Dhl^tar ; for thus he would make all the 
goddesses (to whom oblations are given along with the Dhatar) cohabit 
with the Dh^^tar. ^ 

This is done at the end of the Agnistoma sacrifice. 
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About this they say : it is laziness ^ ^ (at a sacrifice) to repeat the 
same two verses (tbe Puronuv4ky4 and Y^jy^ for tbe^ Bhatar) on tbe same 
day fseveral times)A“ (It is sufficient to repeat those two verses once 
only.) For even many wives cohabit with one and the same husband 
only. When the Hotar, therefore, "repeats, before addressing the (four) 
goddesses, the Yajya verse for the Dhatar, he thus [249] cohabits with 
all goddesses. So much about the oblations to the minor goddesses 
(derSka). 

48 . 

[The Offerings for Silrya and the Deris, Dydus, U^ds, Gdus, Prithivi, 
who are Represented hy the Metres. When Ohlations should he given 
to both the Devihds and Devis. Story of Vriddhadyumna.) 

Now about the offerings to the goddesses (devi). 

The Adhvaryu ought to portion out for Sdrya (the sun) rice for a 
ball to be put on one potsherd (ekahapdla). Surya is Dhatar (creator), 
and this is the Vasatkara. 

To Dydus (Heaven) he ought to offer boiled rice For Dy^us is 
Anumati, and she is G^yatri. 

To U§ds (Dawn) he ought to offer boiled rice. For Us^s is R4k^, 
and she is Trisjubh. 

To Odus (Cow) he ought to offer boiled rice. For G^us is SinivMi, 
and she is Jagati. 

To Prithivi (Earth) he ought to offer boiled rice. For Prithivi is 
Xuhu, and she is Anustubh. 

All other metres which are used at the sacrifice, follow the G^yatrt, 
Tristtubh, Jagati and Anustubh as their models (which are most fre- 
quently used). 

“ The word jdmiis explained by dlasyam. 

Both the Annvaky^ and Y^jya for the Dhatar are not in the SamhitS,, but in the 
Aval. Sr, S, 6, 14, The Anuv^ky^ is : 

^trar l 

I) (Atharvaveda S, 7, 17, ST). 

The Yajy^ is : 

'arm ^ ii 

The oblations to the Dh&tar who is the same as Tvastar, and the four goddesses 
Bientioned,foimpartof the Ddaj/amga or concluding Isti. The ceremony is called Maitrd- 
vantni dmilc?d, (i.e„ the 4miksa dish for Mitra-Varnaa). Mitra-Varuna are first imyoked, 
then follow Dhatar and the goddesses. . . * ^ 

B Instead of the deviM offerings those for the devU might he chosen. The effect is 
the same. The place of the Dhatar is occupied hy Sflrya, who himself is r^arded as a 

Dhitar, i.c., Creator- 
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The sacrifice of Hm who, having such a knowledge, gives oblations 
to these metres, includes (then) oblations to all metres. 

The (common) saying, “ the horse, if well managed, puts him (the 
rider) into ease,” is applicable to the metres ; for they put the sacrificer 
(if well treated) [250] into ease (sudhd). He who has such a knowledge, 
obtains such a world (of bliss) as he did not expect. 

Regarding these (oblations to the Devis), some are of opinion that, 
before each oblation to all (the several) goddesses, one ought to offer melted 
butter to Sfirya ; for thus one would make all goddesses cohabit witit 
Sfirya. 

About this they say, it is laziness at a sacrifice to repeat (several 
times^ the same two verses (the PuronuvakyS and Yajy^ for Sfirya) on the 
same day. (It is sufficient to repeat those verses once only). For even 
many wives cohabit with one (and the same) husband only. When the 
Hotar, therefore, repeats before addressing the (four) goddesses, the YSjyS 
verse for Sfirya, he thus cohabits with all goddesses. 

These (Sfirya with Dytus, &c.) deities are the same as those others 
(OhStar with Anumati, &c,) One obtains, therefore, through one of these 
(classes of deities), the gratification of any desire which is in the* gift of 
both. 

The priest ought to portion out a rice-cake ball for both these classes 
(of deities) for him who desires the faculty of producing offspring (to make 
him obtain) the blessings contained in both. But he ought not to do so 
for him who sacrifices for acquiring great wealth only. If he were to 
portion out a rice-cake ball for both these classes (of deities) for him who 
sacrifices for acquiring wealth only, he has it in his power to make the 
gods displeased (jealous) with the wealth of the sacrificer (and deprive 
him of it) ; for such one might think (after having obtained the great 
wealth he is sacrificing for), ‘ I have enough (and do not require anything 
else from the gods).^ 

SuoMbrik^a Gaupaldyana had once portioned out the rice ball for both 
classes (of deities) at the sacrifice [2511 of Vriddhadyumna Pratdrina. As 
he (afterwards) saw a prince swim (in water), he said, This is owing to 
the circumstance that I made the goddesses of the higher and lower 
ranks (devis and deviMs) quite pleased at the sacrifice of that king ; there- 
fore the royal prince swims (in the water). (Moreover, he saw not only 

14 The instrumental etdili chhandobMh must here ba taken in the sense of a dative. 
For the whole refers to oblations given to the metres, not to those offered through 
them to the gods. ' ^ 

22 



170 

tim) but sixty^four (other) heroes always steel-clad, who ’ were his sobs 
and grandsons. 

49 . 

{Origin of the Uhthya, The Sdikamasram The Pramanh^ 

hi^thiya Sdman.) 

The Devas took shelter in the Agnistoma, and the A suras in the 
TJkthyas. Both being (thus) of equal strength, the gods could not 

turn them out. (Me of the Risis, Bharadv^ja, saw them (and said), 
‘‘ These Asuras have entered the TJkthas (^astras) ; hut none (else) sees 
them.” He called out Agni with the mantra : ehy d Iravani (6, 16, 

15 i he king kad performed the sacrifice for obtaining offspring, and became blessed 
' with tbem. 

16 The Vkthya Is a slight modiff cation of the Agnistoma sacrifice. The noun, to b© 
supplied to it is kratu, lb is a Soma sacrifice also, and one of the seTen Samsthas or 
component parts of the Jyotistoma. Its name indicates its nature, For Vkthya means 
‘*'what refers to the Uktha,” which is an older name for fe'astra, i,e., a recitation of 
one of the Hot pi priests at the time of the Soma libations. Whilst the Agnihtoma has 
twelye recitations, the Ukthya has fifteen. The first twelve recitations of the XJkthya 
are the same as those of the Agnistoma ; to these, three are added, which are want- 
ing in the Agnistoma. For, at the evening libation of the latter sacrifice, there are 
only two S'astras, the Yaisvadeva and Agni-Mdruta, both to be repeated by the Hotar. 
The three Wastras of the so-called Hotrakas, te., minor Hotpi-priests, who are (accord- 

^ ingtoAS’val. fer. S. 5, 10), the P rasa star (another name of the Maitravafuna)j the Brd- 
hfhandcJihansii and Achhdvdka, are left out. But just these three 6’astras which are 
briefly described by AsVal^yana (8^r. S. 6, 1) form a necessary part of the Ukthya. Thus 
this sacrifice is only a kind of supplement to the Agnistoma. 

There is some more difference in the SAmans than in the Bik verses required at the 
Ukthya. Of the three triplets which constitute the BahispavamAna Stotra' (see page 
120) at^ the morning libation of the Agnistoma, only the two last are employed ; for 
the first another one is chosen, jpavasva vdcho agriyah (SAm. Samah 2, 125—27). The four 
remaining Stotras of the morning libation, the so-called Ajya-stotmnif are different. 
They are all together in the SAmaveda Samh. (2, 140-162). At the midday libation, 
there is the Bnhat-Sdma (tvdm iddhi havdmahe, 8fim. S. 2, 159-160) used instead of 
the Rathant|iram ; the Syaitam (abhi pra vah surddha- sam, SAm. S. 2, 161-62 (instead of 
the YAmadevyam). At the evening libation, there are three Stotras required, in addition 
to those of the Agnistoma. (See note 18 to this chapter). 

In the Hirapyakesi Sfitras (9, 18), the following description of the Ukthya IM 
given 

s!?T5!p!rTgf: I 1?^ 

B^ir BBT SW5nf^*^ 
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16). The itar& girah^ i.e., other voices (mentioned in this verse) are 
those of the Asnras. Agni rose thereupon and said : “ What is it^ then, 
that the lean, long, pale has to tell me ? ” For Bharadvaja was lean, of 
high stature, and pale. He answered, These Asuras have entered the 
Ukthas (Sastras) ; hat nobody is aware of them.” 

Agni then turned into a horse, ran against them and overtook 
them. This act of Agni became the Sdhamasvam Saman. Thence it is 
called so from asva^ a horse). 

[253]| About this they say, the priest ought to lead the Ukthas by 
means of theSakamaiivam. For if the Ukthas (Sastras) have another head 
save the Sakama^vam, they are not led at all. 

They say, the priest should lead (the Ukthas) with the Pramaihhi^ 
tUya S^man (SSm. Samh. 2, 228, 229 = 2, 2, 2, 17, 1, 2) ; for, by means of 
this S^man, the Devas had turned the Asnras from the Ukthas. 

(Which of both these opinions is preferable, cannot be settled.) He is 
at liberty” to lead (the Ukthas) by means of the Prcimamlii^tlii^yci or the 
Sdluimasva,*^ 


60 . 

{The Sastras of the Three Minor Hotri-priests at the Evening luibatiou 
of the Dkihya Sacrifice.) 

The Asuras entered the Uktha (^astra) of the Maitr^varuna. Indra 
said, “ Who will join me, that we hoth might turn these Asuias out 
from here (the ^astra of the Maitra.varuna) ? ” “ I,” said Varuna. ^ Thence 

the Maitr&varuna repeats a hymn for Indra-Varuna^* at the evening 
tion. Indra and Varuna then turned them out from it (the Sastra of the 

Maitr&varuna). _ - 

[254)3 The Asuras having been turned out from this place, entered the 
Sastra of the Br^hman^chhamsi. Indra said, “ Who will join me, that 
we both might turn 'the Asuras out from this place?” Brihaspati 
answered, “ I (will join you).” Thence the Br&hman&chhamsi repeats at 


17 84y. reads upoitisthann, but my MSS. have aU upattisthanu. « being an en. 

18 Tbis Sftman consists of the three verses, ehy « ?tt hravSni yatra tcvacha te 

mU te (Samaveda Samb. 2, 60-57). This' Saman is regarded as the 

the whole TTkthya ceremony, that is to say, as the principal Saman. Thence ® 
other Samans, which follow it at this ceremony, the SSumaram iivayam » tedm, Samh. 
2, 58-59), 5 and the Ndrmadhasam (adJid Mndra girmna 2, eO-62),aia aallad m t e ma 
Bravoffas the second and third Sdkamasoam. 

i* At the tikthya ceremonies which were performed in the Ilekkha®, more than 

•years ago, only the Sdkainaevatn Saman was nsed. i. xi, 

2" This meaning is conveyed hy the particle aha, wHch hM here about the same 

sense as athavd, as S^y. justly remarks. 

I^his lUdrd’Yamnd yuvam (7, 
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the evening libation an Aindra-Bfirbaspatya hymn”. Indra and Bfihaspati 
turned the Asuras out from it. 

The Asuras, after having been turned out from it, entereii the S^tra 
of the Achhtivaka. Indra said, “Who will join me, that we both might 
turn out the Asuras from here ? ” Visnu answered, “I (will join you.) 
Thence the Achhfi.v4ka repeats at the evening libation a.n Aindra- 
Vaisnava hymn.” Indra and Visgu turned the Asuras out from this 
place. 

The deities who are (successively) praised along with Indra, form (each) 
a pair with (him). A pair is a couple, consisting of a male and female. 
From this pair such a couple is produced for production. He who. has 
such a knowledge, is blessed with children and cattle. 

The Rituy^jas of both the Potar and Nestar amount to four.’’* The 
(Yfi.jy4s to be recited by them along with the other Hotars) are six verses. 
This is a Vir4t which contains the number ten. Thus they complete the 
sacrifice with a Vir4t, which contains the number ten (three times ten). 

This is ud apmto na vayo (10, 68). 

This is saih mm karmand (6, 69)* 

The Potar has to repeat the second and eighth, the Nestar the third and* ninth 
Ritryija, see page 135-86. At each of the three fcSastras of the Ukthya, each of these 
two priests has also to recite a Yajy&. This makes" six. If they are added to the 
foxir Rituy^ljas, then the nnmher ten is obtained, which represents the Virftt. 


i 



[ 266 ] FOURTH BOOK. 


FIRST CHAPTER. 

(On the SolaH and Atirdtra SacHfices.) 


1 . 

(On the l^ature of the Solasi, and the Origin of its Nayie. On the Anu^tvhh 
'Nature of the SolaH ^astra.) 

The ^ods prepared for India, by means (of the Soma ceremony) of the 
first day' , the thunderbolt ; by means (of the Soma ceremony) of the second 
day, they cooled it (after having forged it, to increase its sharpness) ; by 
means (of the Soma ceremony) of the third day, they presented it (to him) ; 
by means (of the Soma ceremony) of the fourth day, he struch with it 
(his enemies). 

Thence the Hotar repeata on the fourth day the SolaH' Sastrd. 
The Soja^i is the thunderbolt. £256] By reciting the SolaiS on. the fourth 
day, he strikes a blow at the enemy (and) adversary (of the sacrifice!), 
in order to put down any one who is to be put down by him (the 
sacrificer). 

The Soja^i is the thunderbolt ; the Sastras (Ukthas) are cattle He 
repeats it as a cover over the ^astras (of the evening libation). By 
doing so he surrounds cattle with a weapon (in the form of) the Soja^i 
(and tames them). Therefore cattle return to men if threatened round 
about with the weapon (in the form) of the Solaifl. 

' The first, second day, &c. refer to the so-called Scl-aho or six days* sacrifice, 
about "whiob see the Srd chapter of this PanchiM. 

* The Solasi sacrifice is almost identical with the XJkthya. The SSmans and 
i^astras at all three libations are the same. The only distinctive features are the use of 
the Solasi graha, the chanting of the Gaurivitam or N^naclam Sdman, and’the recital of the 
Solasi i^stra, after the UkthSini (the Stoans of the evening libation) have been 
chanted, and their respective Sastras recited. The Solasi Sastra is of a peculiar 
composition. It is here minutely described, and also in the Asv. Sr. S. 6, 2. The 
number sixteen prevails in the arrangement of this Sastra, which is itself the six- 
teenth on the day on which it is repeated. Thence the name. The substantive to be 
suppl^ed^s, fcratu. The whole term means, the sacrificial performance which contains 
the number sixteen/* The Anustubh metre consisting of twice sixteen syllables, the 
whole Sastra has -the Anustubh character. It commences with six verses in the 
Anustubh metre, called by Asv. though improperly, Stotriya and Anurfipa (for the 
Stotriya verse of the S^astra is always chanted by the S^ma singers, but this is not the 
case with the verse in question). These are ; amm soma indra te (1, S4, 1-6). 
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Thence a horse, or a man, or a cow, or an elephant, after having been 
(once) tamed, return by themselves (to their owner), if they are only 
commanded (by .the owner) with the voice (to return). 

He who sees the weapon (in the form of) the Sola^i (Sastra), is sub- 
dued by means of this weapon only. For voice is a weapon, and the 
Sojarfi is voice (being recited by means of the voice). 

About this they ask, Whence comes the name “ Solas'! (sixteen) ? 
(The answer is) There are sixteen Stotras, and sixteen ^astras. The Hotar 
stops after (having repeated the first) sixteen syllables (of the Anustubh 
verse required for the Sola^! Sastra), and pronounces the word om after 
(having repeated the latter) sixteen syllables (of the Anustubh). He puts 
in it (the hymn required at the Solas! Sastra) a Nivid of sixteen padas 
(small sentences). This is the reason that it is called Sojai^i. But two 
syllables are in excess (for in the second-half there are eighteen, instead 
of sixteen) in the Anustubh, [267 J which forms a component part of the 
Sojasi Sastra. For Speech (represented by the Anustubh) has (as a 
female deity) two breasts; these are truth and untruth. Truth protects 
him who has such a knowledge, and untruth does no harm to such one. 

{On the Way of Repeating the SolaH Sastra, On the Application of 
the Oauriviti or Ndnada Sdman,) 


He who desires beauty and the acquirement of sacred knowledge ought 
to use the Gaurivitam ^ as (the proper) Saman at the Solanii (ceremony). 
For the Gaurivttam is beauty and acquirement of sacred knowledge. He 
who having such a knowledge uses the Gaurivitam as (the proper S^man 
at the Solasii ceremony) becomes beautiful and acquires sacred know- 
ledge. 


They say, the Ndnadam ^ ought to be used as (the proper) S4man at 
the Solat^i (ceremony). Indra lifted his thunderbolt to strike Vritra ; he 
struck him with it, and, hitting him with it, killed him. He, after having 
been struck down; made a fearful noise {vyanadat). Thence the Ntoada 
S^man took its origin, and therefore it is called so (from nad to scream). 
This S4man is free from enemies ; for it kills enemies. "He who having 
such a knowledge uses the Nanada Saman at the Solai^l (ceremony) 
gets rid of his enemies, (and) kills them. 


If they use the Ndnadam (Saman), the several padas of verses in 
two metres at the Sola^i Sastra are not t o be taken out of their natural 

* K is Indm/ti§asm pro vaM (Sam. Samh. 2,302-804). These verses are not 

to be found in the Bigveda Samhifcd, but in asV. Sr. 8. 6, 2. 

This i« praty asmai pipUhate mm. 2, 6, 3, 2,* l, 4). 
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connection to [258} join one pada of the one metre to one of the other ® 
(avihrita). For the Sama singers do the same, nAag verses which are not 
joined in the vihrita way for singing the N^nada Saman. 

If they use the Ganrivitam, several padas of verses in two metres 
used at the Solajil are to be taken out of their natural connection, to join 
one pada’^ the one metre to one of the other (vihrita). For the S4ma 
singers do the same with the verses which they use for singing. ^ 

3 . 

The Way in which the Padas of Two Different Metres are Mix§i in the 

Solasi Sastra is Shown,) 

Then (when they use the Qauriviti Saman) the Ho tar changes the 
natural position of the several padas of two diSerent metres, and mixes 
them (vyati^ajati). He mixes thus G^yatrls and Pahktis, d tvd vahantu 
(1, 16, 1-3), and upa su sririuhi(l^ 82, 1-3-4). ^ Man has the nature of the 
G^yatri, [269] and cattle that of the Pahkti. (By thus mixing together 
G^yatri and Pafiktt verses) the Hotar mixes man among cattle, and gives 
him a firm footing among them (in order to become possessed of them). 

As regards the G^yatri and Pafikti, they both form two Anustubhs 
(for they contain as many padas, viz., eight, as both GSyatri and Patiktt 
taken together). By this means, the sacrificer becomes neither separated 
from the nature of Speech which exists in form of the Anustubh, nor 
from the nature of a weapon (Speech being regarded as such a one). 

He mixes verses in the U§nih and Brihati metres, yad indr a prita^ 
ndfye (8, 12, 25-27) and ayam te astu haryata (3, 44, 1-3). Man has the 
nature of Usnih, and cattle that of Bpihati. (By thus mixing together 
Usnih and Brihatt verses) he mixes man among cattle, ^nd gives him a 
firm footing among them. 

‘ All the words from “the several padas” to “other” are only a translation ol the 
term avihritat in order to make it better understood. 

• The reason of this is, that the recitations of the Hotri-priest must correspond 
with the performances of the SHma singers. 

' S&y. shows the way in which the metres are mixed in the two verses : 

(GAyatri) imd dMnd ghritasnuvo hanihopa vaksatdh indram sukhatame ^rathe (1, 10, 2), 
(Pahkti) susathdrtsam tvd vayam maghavati vcindt§imahi, 

pra nunaih purnmandhurah stuto ydhi visdn anu yojdnvindra to karu 

The Gdyatri has thre% the Pahkti five feet (padas), each consisting of eight sylla- 
bles, The two padas which the Pahkti has in excess over the Gayatri, follow at the end 
without any corresponding Gayatri pada. After the second pada of the Pahkti, there is 
the prahuva made {i e., the syllable ow is pronounced) , and, likewise, after the fifth. The two 
verses, just mentioned, are now mixed as follows : imd dhdnd qhritasniivah susamdrisam 
tvd vayam hart ihopa vctksato maghavan vandi^imahom tndram sukhatame rathe pra 
ni^narri pUrhavandhurah etuto ydhi mean anu yvjd'uvindra to Jturom, 
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As regards tlie Usaih and Brihati, they both form two Annstubhs. 
By this means the sacrific^er becomes neither separated, &c. 

H© mixes a Dvipad (verse of two padas only} and a Tristubh, a 
dhun^v asmdi (7, 31, 4), and bi'ahman vira (7 , 29, 2). Man is dvipddin 
has two feet, and strength is Tristubh. (By thus mixing a DvipM 
and Tristubh), he mixes man with Strength (provides him with it) and 
makes him a footing in it. That is the reason that man, as having pre- 
pared for him a footing in Strength, is the strongest of all animals. The 
Dvipidv erse consisting of twenty syllables, and the Tristubh (of forty- 
four), make two Annstubhs (sixty-four syllables). By this means, the 
sacrificer becomes neither separated, &c. 

He mixes Dvipadas and Jagatls, viz., esa hrahmdrya Jiitvyam (Asv, 
S. 6, 2) ® and te mahe 10, 96, 1-3). (Man is Dvip^d, and 

animals have the nature of the Jagati. (By thus mixing DvipSd and Jagatl 
verses) he mixes man among cattle, and makes him a footing among them. 
That is the reason that man having obtained a footing among cattle, eats 
(them) ® and rules over them, for they are at his disposal. 

As regards the DvipSd verse consisting of sixteen syllables and the 
Jagati (consisting of forty-eight), they both (taken together) contain twd 
Annstubhs. By this means, the sacrificer, &c. 

He repeats verses in metres exceeding the number of padas of th^ 
principal metres, viz., trikadruhesu maki§o (2, 22, 1-3), and proems- 
mai puro ratham (10, 13'3, 1-3). The juice which was flowing from the 
metres, took its course to the atwhhandas. Thence such metres are called 
atichhandas, (i, e,, beyond the metre, what has gone beyond, is in excess). 

This Solasi ^astra being formed but of all metres, he. repeats 
verses in the Atichhandas metre. 

Thus the Hotar makes (the spirittial body of) the sacrificer consist 
of all metres. 

** These Yerses are not to be foi nd in the Bigveda SamhitS. I, therefore, write them 
oat from my copies of the Asval. Shtras : — 

asrr sefiw l ^ ii 

w q-?i I wTsiPg ti 
I qfSg ^ II 

® That atti “ he eats,’^ put here without any object, refers to pasavah,'^' animals, fol- 
lows with certainty from the context. SSy. supplies fc.stra, milk, &c., for he abhorred tie 
idea that animal food should b© thus explicitly allowed in a sacred text. 

® Thus I have translated the term atichhandasah having excess in the metre. 
The verses mentioned contain seven padas or feet, which exceeds the number of feet of all 
other metres. 
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He who has such a knowledge prospers by means of the Soiasll 
consisting of all metres. 

t 2B1 J (The Upasargas taken from the Mahdndmnis. The Propm* 
Anu§tuhhs. Gonsequences of Repeating the Solasi Sastra in the Vihrita 
and A vihrita way. The Ydjyd of the Solasi Sastra.) 

He makes the additions (upasarga)^ taking (certain parts) from the 
Mahdndmni verses 

The first Mahtoamni (verse) is this world (the earth), the second the 
^:r, and the third that world (heaven). In this way, the Sojaeii is made 
to consist of all worlds. 

By adding parts from the Mahinamnis (to the Solanii), the Hotar 
inakes the sacidficer participate in all wmrlds. He who has such a 
knowledge, prospers by means of the Solasi being made to consist of all 
the worlds. 

He repeats (now) Anustubhs of the proper form,^^ viz., pra pra ms 
tri^tuliham (8, 58, 1), archata prdrchata (8, 58, 8-10), and yo vyatifir 
aphamyat (8, 58, 13-15). 

[ 282 1 That the Hotar repeats Anustubhs of the proper form 
(after having obtained them only in an artificial way) is just as if a man, 
after having gone here and there astray, is led back to the (right) path. 

He who thinks that he is possessed (of fortune) and is, as it were, 
sitting in fortune's lap (gatasHr), should make his Hotar repeat the Solarfi 
in the avihrita way, lest he fall into distress for the injury done to the 
metres (by repeating them in the vihrita way). 

. But if one wishes to do away with the consequences of guilt (to get 
out of distress and poverty), one should make the Hotar repeat the SolasSi 
in the vihrita way. 

These additions are called upasargas. They are five in number, and mentioned by 
Asv. 6; 2. They are all taken from different verses of the so-called Mah^inamnis, com- 
mencing with ?IT5 which make np the fourth Aranyaka of the 

Aitareya BrS,hm. These five upasargas make together one Anubtubh, They are : (1) 

sr%^(2) sr^OT(3) (4) (5)§5WtT^%T 

Their application is different according to the auikrita or vihrita way of repeating the 
Solasi Sastra. If the Sastra is to be repeated in the former way, they are simply 
repeated in the form of one verse, after the recital of the Atichhandas versos. But if 
it be repeated in the vihrita way, the several upasargas are distributed among the five 
latter of the six Atichhandasa verses, in order to bring the number of syllables of each 
such verse to sixty-four, to obtain the two Anustubhs for each ^ 

As yet the Anustubhs were only artificially obtained by the combination of the 
padas of different other metres. 



For (in such cases) man is, as it were, intermixed with the conse- 
quences of guilt (.with the papman). By thus repeating the Solai^i in the 
vihrita way, the Hptar takes from the sacrificer all sin and guilt. He 
who has such a knowledge becomes free from (the consequences of) guilt. 

With the verse ud yad bradhnasya vi^tapam (8, 58, 7) he concludes. 
For the celestial world is the *'hradhnasya vi^apam.'' Thus he makes 
the sacrificer go to the celestial world. 

As Yijyl. verse he repeats apdh purvesdm harivali (10,96,3 3).^® 
By repeating this verse as Yajy^ (of the Solas^t ^astra) he makes the 
Sojas^i to consist of all libations {savanani). The term apai[i, thou hast 
drunk (used in this verse) signifies the Morning Libation. Thus he makes 
the So]a5^i to consist of [ 263 ] the Morning Libation. The words 
atlio idam savanam Ttevalam te, Le., this libation here is entirely thy own, 
signifies the Midday Libation. Thus he makes the Solarfi to consist of 
the Midday Libation. The words, mamaddki somam^ i.e., enjoy the Soma, 
signify the Evening Libation, which has its characteristic the term mad, 
to enjoy, to be drunk. Thus he makes the Solasii to consist of the 
Evening Libation, The word vri§an, i.e., bull (contained in the last 
pada), is the characteristic of the Solat^i. 

By repeating as Y^jy^ (for the Solarfi)/ the verse just mentioned, 
the Soia^t is made to consist of all Libations. Thus he makes it to 
consist of all Libations. He who has such a knowledge prospers through 
the Solasi, which consists of all Libations, 

(When repeating the Yijyi,) he ^prefixes to each (of the four) pada,^^ 
consisting of eleven syllables, an upasarga of five syllables (taken) from 
the Mahanamnis. Thus he makes the Solas^i to consist of all metres. 

^ knowledge prospers by means of the Sola^i, which is 
made to consist of all metres. 

The whole of the verse is as follows : — 

II 

i.e , Thou bast drunk, O master of the two yellow horses (Indra) ! of the Soma drops 
formerly prepared for thee. This libation here is entirely thy own (thou hast not to 
share it with any other god). Enjoy, O Indra! the honey>like Soma. O bull I increase 
thy strength by (receiving) all this (quantity of Soma) in (thy) belly. 

These four upasargas are : 

They are thus prefixed : 

Anu.?tul.hB toty-four 
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5 . 

(Atirdtra^ Its origin. The three Paj'ydijas*) 

The Devas^^ took shelter with Day, the Asuras with Night. They were 
thus of equal strength, and [ 264 ] none yielded to the other. Indra 
said, ‘‘ Who, besides me, will enter Night to turn the Asuras out of it 
But he did not find any one among the Devas ready to accept (Ms offer), 
(for) they were afraid of Night, on account of its darkness being (like that 
of) Death. This is the reason that even now one is afraid of going at 
night even to a spot which is quite close. For Night is, as it were. 
Darkness, and is Death, as it were. The metres (alone) followed him- 
This is the reason that Indra and the metres are the leading deities 
of the Night (of the nightly festival of Atiratra). No Nivid is repeated, 
nor a Puroruk, nor a Dhayya ; nor is there any other deity save Indra and 
the metres who are the leading (deities). They turned them out by going 
round (paryayam) with the Parydyas (the different turns of passing the 
Soma cups). This is the reason that they are called parydya (from I to 
go, and pari around). 

By means of the first Paryaya they turned them out of the first part 
of the night ; by means of the middle Paryaya out of midnight, and by 
means of the third Paryaya out of the latter part of the night. The 
metres said to Indra, '‘Even we (alone) are following (thee, to turn the 
Asuras) out of the Dark one {sarvarct^ night).” He (the sage Aitareya) 
therefore called them (the metres) apisarvardv-i, for they had Indra, who 
was afraid of the darkness of night (as) of death, safely carried beyond it. 
That is the reason that they are called apikarvadni^ 

6. 

{The Sastras of Atiratra at the Three Parydyas. Sandhi Stotra.y 

The Ho tar commences (the recitations at Atiratra) with an Anus^tubh 
verse containing the term andhas, ?.c., darknesh, viz., pdntdm A vo ajidhasa'^ 
(8, 81, 1.) C ] For night belongs to Anustubh ; it has the nature 

of night. 

As^ appropriate Yajya verse (at the end of each turff of the three 
Paryayas) Tristub hs containing the terms — andhas, darkness, pd to, drink, 

^ Tke s-ame story with some trifling deviations in the wording onl^ m ueeorde^ia 
the Gopatha Brahmanara of the Atharvaveda, 10, 1. i 

16 There are four turns of the Soma cups passing the roaii<r in eaeh Farytya, or pait 
of the night. At the end of each, a Y^jyd is repeated, and the juice then sacrMeed. There* 
is at each turn (there are on the whole twelve) a Sastra repeated, to which a Yajyd Be- 
longs, The latter contains always the terms indicated. See, for instance, the four T^jyas^ 
used at the first Paryaya (AbV. Sr. S, 6,4)jadJiuart/a?;o bharata indriija, % 14, L (repeateci 
Iby the Ho tar). In the second pada, there are the words, wady.am andhaltfi “ the inehriating: 
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and mad, to be drunk, are used. What is appropriate at the sacrifice, 
that is successful. 

The S^ma singers repeat when chanting at the first Paryaya twice 
the first padas only of the verses (which they chant). By doing so they 
fetke from them (the Asuras) all their horses and cows. 

At the middle Paryaya, they repeat twice the middle padas. By 
doing so, they take from them (the Asuras) their carts and carriages. 

At the last Paryaya, they repeat twice when chanting the last padas 
(of the verses which they chant). By doing so, they take from them (the 
Asuras) all things they wear on their own body, such as dresses, gold and 
jewels. 

He who has such a knowledge deprives his enemy of his property, 
(and) turns him out of all these worlds (depriving him of every firm 
footing). 

C 2GB 1 They ask, How are the Pavamana Stotras provided for the 
night, whereas such Stotras refer only to the day, but not to the night ? 
In what way are they both made to consist of the same parts (to have the 
same number of Stotras and ^astras) ? 

The answer is, (They are provided for) by the following verses, 
which form part of the Stotras as well of the ^astras (at the Atir^tra) : 
indraya madvane sutam (8, 81, 19. Samaveda Samh. 2, 72), idam rsao 
sutam andhah (8, 2, 1, Sam. S. 2, 84), idam hyanvojasa sutam (3, 51, 10. 
Sam, S. 2, 87). In this way, the night becomes also provided with 
Pavamdnas (for the verses mentioned contain the term suta, i.c., squeezed, 
referring to the squeezing of the Soma juice, which term is proper to the 
Pavamana Stotra) ; in this way, both (day and night) are provided with 
Pavamdnas, and made to consist of the same (number of) parts. 

They ask, As there are fifteen Stotras for the day only, but not for 


darkness” (symbolical name of the Soma juice). The Yfijyft of the MaitrSvaruna is, asya 
made puruvarpdmsi 0,44, 14). It contains the term wade, “to ^et drunk,” and pd, “to 
drink,” in the last pada The Yajy& of the Brfthmanachhamsi is dpsu dhutasya harivah 
piha (10, 104, 2). This verse contains both the terms pd, “ to drink ” (in piha of the first 
pada), and mad, “ to be drunk ” (in the last pada). The YajyS, of the Achh^tvaka is, indra 
piba tuhhyam (6, 40, 1). It contains both the terms, pd, and wad. The Y&jy§, of the Hotar 
in th^ second Paryaya is, apdyyasydndhaso maddya (2, 19, 1) ; it contains all three terms, 
‘^darkness, to drink, and to be drunk.” 

U This question refers to the Stotras to be chanted for the purification of the Soma 
juice, which are, at the morning libation, the Bahis-pavam&na, at midday, the Pavamfina, 
andJn the evening, the Arbhava-pavamdna. At night, there being no squeezing of the Soma 
juice, there are, properly speaking, no Pavamdna Stotras required. But to make the per- 
formance of day and night alike, the Pavam5.na Stotras for day and night are to he indi'^ 
cated in one way or other in the Stotras chanted at night. This is here shown. 
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the night, how are there fifteen Stotras for both (for day as well as for 

night) ? In what way are they made to consist of the same (number of) 
parts ? 

The answer is, The Apisarvaras form twelve Stotras. ^ Besides) 
they chant, according to the Rathantara tune, the Sandhi ” Stotra whicK 
contains £ 267 ] (three sets of) verses addressed to three deities. In this 
way, night comprises (also) fifteen Stotras. Thus both (day and night) 
comprise each fifteen Stotras. Thus 'both are made to consist of the same 
(number of) parts. 

The number of verses for making the Stotras is limited, but the 
number of recitations which follow the Stotras) is unlimited. The past 
is, as it were, limited, defined ; the future is, as it were, unlimited (not 
defined). In order to secure the future (wealth, &c.,) the Hotar repeats 
more verses (than the Sama singers chant). What goes beyond the Stotra 
is offspring, what goes beyond one’s self (represented by the Stotra), 
is cattle. By repeating, when making his recitation, more verses (than 
the S4raa singers chant) the Hotar acquires all that he (the sacrificer) 
has beyond his own self on this earth (i.e., all his cattle, children, fortune, 
&c.) 


18 See 4, 5. They are the metres used for feastras and Stotras during the night of 
Atir^tra. 

19 This Stotra which is chanted after the latter part of the night is over, when the 
dawn is commencing (thence it is called samdhiy i.e., the joining of night and day), consists 
of six verses in the Brihati metre, with the exception of the two last which are kalcublm 
(a variety of the B?rihati), They are put together in the SSmav. Samh. 2, 99-104. The 
two first of them, ewa vo dgnim (2, 99-100) are addressed to Agni, the third and fourth, 
pratyu adariy ayatyu (101-102) to Ut as, and the fifth and sixth, ivia u i>dm divistaya (103-104) 
to the Asvins. The Stoma required for singing ifc, is the trivHt parwarttim (see page 237). 
Two verses are made three by means of the repetition of the latter padas. This Saman is 
chanted just like the verses of the Rathantaram, which are in the same metre It follows 
throughout tlie musical arrangement of the Rathantaram. The musical accents, the cres- 
cendos, and decrescendos, the stobhas, i. e, musical flourishes, and the finales (nidhana) 
are the same. Both are for the purpose of chanting equally divided into five parts, 
Frastava, Udgitha, Pratihara, TJpadrava, and Nidhana(see page 198). For instance, the 
Prastava or prelude commences in both in the low tone, and rises only at the last syl- 
lable (at mo in the-noniitno of the Rathantaram, and at the so in the namaso of the first 
Sandhi Stotra) ; at the end of the Prastava of both there is the Stobha, i.e,, flourish tia. 
At the end o£ the Upadrava both have the Stobhas vd hduvd. The finale is in both through- 
out, as, in the rising tone.-(Sflina pmyogu. and Oral information.) 
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[ 268 ] SECOND CHAPTER. 

{The Asvina Sastra. The Beginning Bay of the Oavdm Ayanam. 
The Vse'of the Baihantara and Br-ihat Sdmans and their hindreds. 
The Mahdvrata Day of the Sattra.) ' 

^ The "AsVin Sastra is one of the longest recitations by the Ho tar It is only a 
modification of the Prataranuvfika, Its principal parts are the same as those of the 
Prataranuvfika, the Agneya kratu^ U^asya kratu and Asoina kratii (see page 111), t.e., 
three series of hymns and yerses in seven kinds of metre, addressed to Agni, tJpas, and 
the Asvins, 'which deities rule at the end of th^ night, and at the very commencement ©I 
the day. In addition to these three kratus of the Prfitaranuvaka, in the Asvina Sastra, 
there are verses addressed to other deities, chiefly the sun, repeated. Before commenc- 
ing to repeat it, the Hotar (wot the Adhvaryu) must sacrifice thrice a little melted butter, 
and eat the rest of it. These three oblations are given to Agni, UsILs, and the Wo 
Asvins. Each is accompanied with a Yajus-liko mantra That one addressed to Agni is ; 

I '' Agni is driving 

with the Gayatri metre (this metre being his carriage), might I reach him ; I hold him ; 
may this (melted butter) help me to him ; Svaha to him.” The mantras repeated for 
the Ajya offerings to TJsAs and the Asvins differ very little. 

ainrpJT gw wifi i 

ssm^a arawr giw! mnag giwif v'asV. ijr. s. e, 6.) After- 

having eaten the rest of the melted butter, he touches water only, bub does not rinse 
his mouth in the usual way (by dchamanay. He then sits down behind his Bhi&nya 
(fire-place) in a peculiar posture, representing an eagle who is just about flying up. 
He draws up his two legs, puts both his knees close to each other, and touches the 
earth with his toes. I saw a priest, who had once repeated the Asvin Sastra (there are 
scarcely more than half a dozen Brahmans living all over India who actually have 
repeated it), make the posture with great facility, but I found it difficult to imitate It 
well. 

The whole Asvina Sastra comprises a thousand Bpihati verses. The actual num- 
ber of verses is, however, larger. All verses in whatever metre they are, are reduced 
to Bfihatis by counting their aggregate number of syllables and dividing them by 3fl 
(of so many syllables consists the Brihati). The full account is east up in the 
Kausitaki Brahmanam, 18, 3. 

The first verse of the Sastra is mentioned in the text. It is to be repeated thrice^ 
and to be joined, without stopping, to the first verse of the Gfiyatri part of the Agneya, 
kratu Asv. Sr. 8. 6, 5). After the opening verse which 

stands by itself altogether, just as the opening verse in the prfitaranuvfika, the three 
krafus^ or liturgies of the PrataranuvAka (dgneya, u§as^, and aivani) are repeated. 
These form the body of the AsVin' Sastra. Each Ttratu is preceded by the Stotriya 
PragAtha, i.e., that couple of verses of the Sandhi Stotra (see page 266) which refers to 
that deity, to which the respective kratu is devoted. So the agneya kratu^ i.e., the series 
of hymns and verses, addressed to Agni, ia seven different kinds of metre, is preceded 
by the firs^ cduple of verses of the Sandhi Stotra, which are, end vo agnim Tiamasd (SAm* 
Samh. 2, 98-100); the usasya kratu is preceded by praty u adar^y dyati (SAm, Samh. 2, 101, 
102), the deity being UsAs, and the asmna-kratu by ima u vam divi^taya (Sfim. Samh. 2, 
103-101) being addressed to the two Asvins. Each couple of these verses is to be made a 

# 



183 


t 269 1 7. 

(The Marriage of Prajapati’s Daughter, SHrya. The Asvina iaslra 
uas the Bridal Gift. In What Way the Eotar has to Repeat it. Its Begin- 
ning Verse.} 

Praj^pati gave his daughter, Surya Savitri, ’:ini;270]marriag6 to the 
king Soma. All the gods came as paranymphs. PrajeLpati formed, accord- 
ing to the model of a vahatu, i.e., things (such as turmeric, powder, Ac., 
to be carried before the paranymphs), this thousand (of verses), which is 
called the Alvina (^astra). What falls short of (arvaJt) one thousand 
verses, is no more tlie Ativin’s. This is the reason that the Hotar ought 
to repeat only a thousand verses, or he might repeat more. He ought to 
eat ghee before he commences repeating. Just as in this world a cart or 
a carriage goes well if smeared (with oil), thus his repeating proceeds well 
if he be smeared (with ghee, by eating it.) Having taken the posture 
of an eagle when starting up, the Hotar should recite (when commencing) 
the call somsdvom (i.e., he should commence repeating the Aiivina Sastra). 

The gods could not agree as to whom this (thousand verses') should 
belong, each saying, “ Let it be mine.” Not being able to agree (to whom 
it should belong), they said, “ Let us run a race for iL He of us who 
will be the winner shall have it.” They made the sun which is above 
Agni, the house-father (above the Garhapatya fire ^), the goal. That is 
the reason that the Aisivina Sastra commences with a verse addressed to 
Agni, viz., agnir Jiotd grihapatifi (6, 15, 13). 

triplet, by repeating the last pada several times, just as the Sftma singers do, 

(AS V. 6 , 5). 

The Hotar must repeat less than a thousand verses before sunrise : : 

After sunrise, he repeats the verses addressed to Sfirya, which all are mentioned in the 
Aitareya Brahmanam, as well as all other remaining verses of the Asvina l^astra. The 
whole order of the several parts of this Sastra is more clearay stated in the Knsitaki 
Brdhm. (18, 2), than in the Aitareya. The verses addressed to Indra follow after the 
Sdrya verses (i, 10). At the end of the Sastra, there are two Pnronnv5ky&s and two 
YAjyas, for there are two As'vins. 

The Asvina S’astra is, as one may see from its constituent parts, a PrStarannv^ka, 
or early morning prayer, including the worship of the rising sun, and a Sastra accom- 
panying a Soma libation. It follows the Sandhi Stotra at the end of the Atiritra, and is 
regarded as the i^astra belonging to this Stotra. To the fact of its containing far 
more verses than the Sandhi Stotra, the term atisaihsattf 1 . 0 ., ** he repeats more verses * 
(used in 4, 6) refers. 

» This is the model marriage. It is described in the well-known marriage hymn 
iiatyenottahhita (10, 85). 

* That is to say, they started when running the race from the 0&rhapatya fire, and 
ran up as far as the sun, which was the goal (ftastha). 
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According to the opinion of some (theologians), the Hotar should (in- 
stead of this verse) commence (the recitation of the Asvina ^astra) with 
agnim mani/e pitaram (10, 7, 3) ; for they say, he reaches the goal by 
means of the first verse through the words (contained in its fourth pada) . 
iivikukram yajatam sAryasya, i.e., the splendour of the sun m heaven 
which deserves worship. But this opinion is not to [27 13 be attended to. 
(If one should observe a Hotar commencing the Arivma Sastra with the 
verse agnim manage) one should say to him, “ If (a Sastra) has been com- 
menced with repeatedly mentioning agni * fire, the Hotar will (ultimate y 
fall into the fire (be burnt by it).” Thus it always happens. Thence the 
Hotar ought to commence with the verse ; agnir hotd grnhayatify. This 
verse contains in the terms grihapati, house-father, and jantma, generations, 
the propitiation (,of the word agni, fire, with which it commences, and is 
therefore not dangerous) for attaining to the full age. _ 

He who has such a knowledge attains to his full age (of one Jiundred 


years). 

8 . 

{The Race Bun ly the Oods for Obtaining the Asvina Rostra as a Przze.) ^ 
Among (all) these deities who were running the race, Agni 
was with his mouth (the flames) in advance (of all others) after they had 
started. The Advins (closely) followed him, and said to him, “ Let us both 
he winners of this race.** Agni consented, under the condition that he 
should also have a share in it (the A4vina Sastra). They consented, and 
made room also for him in this (Alvina Sastra). This is the^ reason that 
there is in the Alvina ^stra a series of verses addressed to Agni. 

The Alvins (dgsely) followed Usas. They said to l^r, “Go aside, 
that we both may be winners of the race.” She consented, under the 
cctodition that they should give her also a share in it (the Asvina Sastra). 
"They consented, and made room also for [ 272 3 her in it. This is the 
reason that in the A4vina Sastra a series of verses is addressed to Us&s. 

The A4vins (closely) followed Ind,i:a. They said to him, “Maghavan, 
we both wish to be winners of this raeei.” They did not dare to say to 
Viim, “Go aside.” He consented, under the condition that he* should 
also obtain a share in it (the A4vina -Sastra). They consented, and 
made room also for him. This is the reason that in the Atfvina Sastra 
there is a series of verses addressed to Indra. 

Thus the Arfvins were winners of the race, and obtained (the prize). 
This is the reason that it (the prize) is called Arfyinam (i e., the A4vina 

* The verse in question contains four times the word agni. This is rn^^ded as 
Snauspieious. The deit;^ should not he always mentioned with its very name, hut with 

its epithets. 
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^astra)* He wlio Izaa such a knowledge obtains wbat be may wish 
for. 

They ask. Why is this (^astra) called Ailvinain, notwithstanding 
there being in it verses addressed to Agni, IJsas, and Indra ? (.The an- 
swer is) the Alvins were the winners of this race, they obtained it (the 
prize). This is the reason that it is called the Alvina ^astra. He who 
has such a knowledge obtains what he may wish for. 


9 * 

{What Animals were Yoked to the Carriages of the Oods when the^ were 
Banning the Race for the Asvina ^astra. The Verses Addressed to SArya 
in this ^astraJ) 

Agni ran the race, with a carriage drawn by mules. When driving 
them he burnt their wombs ; thence they do not conceive- 

Usas ran the race with cows of a reddish colour, thence it comes 
that after the arrival of TJsis (Dawn), there is a reddish colour shining as 
it were (spread over the eastern direction) which is the characteristic of 
UsSs. 

[ 273 ] Indra ran the race with a carriage drawn by horses. Thence 
a very noisy spectacle (represented by the noise made by horses which 
draw a carriage) is the characteristic of the royal caste, which is India’s. 

The Aivins were the winners of the race with a carriage drawn by 
donkeys ; they obtained (the prize). Thence (on account of the excessive 
efforts to arrive at the goal) the donkey lost its (original) velocity, became 
devoid of milk, and the slowest among all animals used for drawing 
carriages. The Asivins, however, did not deprive the sperm of the ass of 
®its (primitive) vigour. This is the reason that the male ass {v&j€) has 
two kinds of sperm (to produce mules from a mare, and asses from a 
^female ass). 

Regarding this (the different parts which make up the A^na 
^astra), they say, The Hotar ought to repeat, just as he does for Agni, 
TJsIs, and the Asvins also^ verses in all seven metres for Sdrya. Thmre 
are seven worlds of the gods. (By doing so) he prospers in sdl (seven) 
worlds.” 

-This -opinion .ought not io be.n.ttended to. Hejought to repeat (for 
Shrya) verses in three metres only. For there are three worlds which are 
three-fold. (If the Hotar repeats for Sdrya verses in three metres only, 
this is done) for obtaining possession of these worlds. 

Regarding this (the order in which the verses addressed to Sdrya 
are to be ’repeated), they say, The Hotar ought to commence (his recitation 
2i ~ - . . 
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oi tlie S6rya verses) with ud u tyam jatavedcsam (1, 50, in the Gfi.yatri 
metre).” But this opinion is not to be attended to. (To commence with 
this verse) is just as to miss the goal when running. He ought to commence 
with suryo no divas pdtu (10, 158, 1, in the Gfi.yatri metre). (If he do so) 
he is just as one who reaches the goal when running. He repeats : ud u 
tyam as the second hymn. 

[2741 The Trie'tubh hymn is, chitram devdn&m ud dg&d (1, 115). 
For that one (the sun) rises as the chitram devdndm, i.e., as the mani- 
festation of the gods. Thence he repeats it. 

The hymn is, namo mitrasya varux^asya (10, 37). In this (hymn) 
there is a pada (the fourth of the first verse, sdryaya sarhsata) whi^h 
contains a blessing (ds^&). By means of it, the Hotar imparts a blessing 
to himself, as well as to the sacrificer. 

CThe Verses which Follow those Addressed to Sdrya in the Asvina ^astra 
Must -Bear some Relation to SiHrya and the Brihati Metre. The Pragdihas 
to Indr^. The Text of the Rathantara Sdman- The Pragdtha to Mitrd- 
mruna. The Two Verses to- Heaven and Earth. The Dvipadd for 
UivTiti.) i 

Regarding this (the recitations for Sfirya), they say, Sfirya is not to 
be passed over in the recitation ; nor is the Bfihatl metre (of the As^vina 
^astr£0 to be passed over. Should the Hotar pass over Sfirya, he would 
fall beyond (the sphere of) Brahma splendour (and consequently lose it). 
Should he pass over the Bfihati, he would fall beyond the (sphere of the) 
vital airs (and consequently die). 

He repeal® the Pragatha, addressed to Indra, viz., indra krotum na 
(7, 32, 26), i,e., “ Carry, 0 India ! our (sacrificial) performance through, 
just as a father does to his sons (by assisting them). Teach us, 0 thou 
who art invoked hy many, that we may, in this turn (of the night) reach 
alive the (sphere of) light”® The word “ light ’’ ijyotis) in this verse, is 
[276J that one (the sun). In this way, he does .not pass over the sun. 

By repeating a B^rhata Pragatha he does not pass over the Brihatt. 
By repeating the principal text of the Rathantara S^man (which is in the 
Bribati metre, viz., ahhi tva sdra^ 7, 32 , 22-23), according to whose tune 

‘ This verse evidently refers to the Atiratra feast, for which occasion it was in all 
likelihood composed by Vasistha. S^y., in his commentary on this passage in the Ait. Br 
takes the same view of it. It forms part of the Asvina Sastra which is repeated at the 
end of the night. Kratu means the Atiratra feast ; for Atir dtra is actually called a kratu ; 
yamnn is the last watchef the night. That Atiratra was well-known to the great Bisis, 
we may learn from the well-known " praise of the frogs ” (7, 103), which is by no means 
cm© of the latest hymns, as some scholars have supposed. ‘ 
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the S4ma Bmgera chant the Sandhi Stotra for the Alvina ^tra, he doe» 
not' overpraise the Brihatl. This is done in order to have provided (for th& 

Sandhi Stotra) its principal text (lit,, its womb). In the words of the 
Rathantara Sanran, isdnam asya jagataf^ $t?ardpisam, i.e., the mler of thi& 
world who sees the sky^ there is an allusion made to Shrya by smrdfikami^ 
i.e., who sees the sky. By repeating it, he does not pass the sun. Nor 
does he by its (the Rathantaram) being a B^rhata Pragatha pass over 
the Bfihatt. 

He repeats a Maitr^varuna Pragatha, viz., hahavah sAmehak^aB&^ 
(7, 66, 10). For Mitra is the day, and Varuna the night. He who^ 
performs the Atir^tra, commences (his sacrifice) with both day and night. 
By repeating a Mai travaruna. Pragatha, the Hotar places the sacrificer in 
day and night. By the words sArachah^ase he does not overpraise Sfirya.. 
The verse being a Brihati Pragatha, he does not pass over the Bfihati. 

He repeats two verses addressed to Heaven and Earth, viz., mahi 
dydtuT} prithivi (1, 22, 13), and te hidydijAprithivi visvas amhhuva (1, 160, 1). 
Heaven and Earth are two places for a firm footing; Earth being the firm, 
footing here, and Heaven there (in the other world). By thus repeating 
two verses [276] addressed to Heaven and Earth, he puts the sacrificer in 
two places on a firm footing. By the words, devo devi dharmaod sAryab. 
sucTiiT} (in the last pada of 1, 160, 1), i,e., “ the divine brilliant Sfirya 
losses regularly between the two goddesses (ie., Heaven and Earth)„'’ he 
does not pass over Siirya- One of these verses being in the Grayatri, the^ 
other in the Jag^t, metre, which make two Brihatis/ he does not pass> 
over the Brihatt. ' 

He repeats ^ the Dvipada verse : visvasya devt mriohayasya (not to be* 
found in the Saihhit^, but in the Br^hmanam), i.e., may she who is the- 
ruler of all that is born and moves (mriohaya) not be angry (with us), nor 
visit us (with destruction). They (the theologians) have called the Alvina, 
^astra a funeral pile of wood (chitaidhA). For, when the Hotar is abouir 
to conclude (this ^astra), Nirriti (the goddess of destruction) is lurking" 
with her cords, thinking to cast them round (the Hotar). (To prevent 
this) Bi-ihaspati saw this Dvipada verse. By its w^nrds, may she not be- 
angry (with us), nor visit ua (with, destruction),” he wrested from Nirriti's 
hands her cords and put them down. Thus the Hotar wrests also from: 
the hands of Niryiti her cords, and puts them down when repeating this- 
Dvipada verse, by which means he comes off in safety. (He does so) for 

* The prihati contains thirty-six syllables, the GWyatri twenty-fonr, and the Jarati 
forty-eight. Two Brihatis make seventy-two, and one O^yatri and Jagati make tqgethert 
seventy-two syllables* 



attaining to Ms ful "4^. He who has such a knwledge attains to his 
full age. By the words, itifieUyasya jeLnriiamh, i'.e., “ what is bom and 
moves,” he does not pass over tlie sun ini his recitation, for that one 

(the sun) moves (marcftaj/ati) as it were. - 

As regards the Dvipad'S verse, it is the metre corresponding to man 
(on account of his two padas' i.e., [2771 feet). Thus it comprises all 
metres (for the two-legged man is using them all). In this way, the 
Hotar does not (by repeating the Dvipadi,; pass over the Brihati. 

If. 

{The Ooneluding Verses of the Asvin Rostra. The Two Ydjyds of 
it. In What Metre They Ought To Be.) 

The Hotar concludes with a verse addressed to Brahmanaspati. 
Bor Brahma is Brihaspati. By repeating such a verse he ^uts the 
sacrificer in the Brahma. He who wishes for children and cattle 
should conclude with, evct pitre visvaderdya (4, 50, 6). For, on account 
of its containing the words, " 0 Briha^ati, might we be blessed with 
children and strong men, might we become owners of riches,” that man 
beconaes blessed with children, cattle and riches, and strong men, at 
whose sacrifice there is a Hotar, Iniowing that he miist conclude with 
this verse [in order to obtain this object wished for). 

He who wishes for beauty and acqtlirement of sacred knowledge 
ought to conclude with, hrihaspafe atiydd ( 2 , 23, 1*5 ). Here the 
word ati, i. e., beyond, means that he acquires more of sacred 
knowledge than other men do. The term, dyumat (in the second 
pada ), means “ acquirement of sacred knowledge,” and vihh&H me4h&, 
that the sacred knowledge shines everywhere, aS it '^ere. The term 
didayat (in the tMrd pada) nieans, that the sabred knowledge has been 
shmittg forth ( in the Brahmans ). The term, ehitrd (in the fouirlh pada), 
means that the sacred knowledge is, ns it were, appMeht (ahitram). 

He, at whose sacrifice there is A Hotar’ k'no'wihg that' he mhst 
conclude with tMs verse, becomes endowed with sacred knowledge find 
famous for sanctity. Thence a Hotar who has simh a knowledge ought 
to conclude with this Brahmanaspati verse. [27S] By repeating it, he does 
not pass over the sun. The Tri§htubh, » when repeated thrice, comprises 
^ metres. In this way, he does not pass over the Bfihati (by repeating 
this Tristubh). 

He ought to pronou nce the formula, along with a verse. 

'The Terse brihospote «« is in the Tristubh metre. On account of its being the 
last verse of the s'hastra, it is to be repeated thrice. 
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in the G&yatrf, and one in the Trif$nbli metre. G&yatrl is the Brahma^ . 
and Trigtubh is strength. By doing so, he joins strength to the 
Bralima. 

He, at whose sacriice there is a Hotar hnowiDg that he fin order 
to obtain the objects mentioned) must pronounce the formula, Vau^at, * 

- with a verse in the Gayatrl^ and one in the Tri§|ubh metroi becomes 
.endowed with sacred knowledge and strength, and farnous fw sanctity. 
(TheTristubh verse is) akvind VB/ymtd ymmifk (3, 58^Z) ; ^IheGSjatri 
is) uhhd pibatam {1, 40, 15). 

(There is another way .of pronouncing the fhmmla Vau^p.) 

He ought to pronounce the formula Yau^at along with a verse 
in the Gayatri, and one in the Virat metre. For Gayatri is Brahma, 
and Vir^l is food. By doing so, he joins food to the Brahma. 

He, at whose sacrifice there is a Hotar knowing that he must 
pronounce the formula Vau^at along with a verse in the Gayatri, and 
one in the Vir^l metra^ becomes endowed with sacred knowledge, and 
famous for sanctity and eats Brahma food ( i.e., pure food ). Therefore, 
one who has such a knowledge ought to pronounce the formula Vau^af 
along with a verse in the Gayatri, and one in the Tristubh metre. 
They are, pra vam andhdrhsi (7, 68, 2, Vir^t) and uhM pibatam 
( 1, 46, 15, Gayatri ). 

[2791 12 . 

( The Ghaturvirhsa ^ Day of the Saerifieial Session^ called Oavam 

Ayandm.) 

On this day'® (which follows the Atil^tra ceremony) they celebrate 

• That is to say, he should then make the Ydjyds ; for only at that oe^^ion the 
formula vati^a^ is pronounced. 

* This is the name of a day* and a Stoma, recjulred at i^e Sattra or sacsehlii^lttBe- 

eion* called the gavdm uyamtn (see more about it, 4, i7X It lasts for a whole year of 
S60 days, and consists of the following parts : 1) The AtirStra at the beginning. 2) The 
OhaturVim^a or beginning day; it is called in theAitareya Br. dramhhaniya, in the 
Tdadya Br. (4,2,) prdyantya. 3) The periods of six days' performance mm.-- 

tinned during five months, so that always the four firat Salahm^m apd 

the fifth a Pri§thya (see on these terms 4, 15«17). 4) In the sixth month, there are 
three Abhiplava’salahas, and one Pristhya Salaha. 5) The Abhijit day: 6) The three’ 
Svarasdman, days. 7) The Visuvan or central day which Stands quite apart. 3> The three 
SvarasAman da^ again. 9) The Visvajit day. 10) A Priffcl^ and mrne Abhi- 

plavas during four months continuously. 12) In the last month ^e twelfth of the 
Sattra) there are three Abhiplavas, one Gostoma, one Ayustoma, and one Da^rAtra 
(the ten days of the DvAdas'fha), 13) The Mahivrata day, which properly concludes 
the performance ; it corresponds to the Ghaturvimsa at the beginning. H) The con- 
eluding Atii^tra. See As v. Sr. S* dl, 7. 

AHah, has, according to Sfty., the tecshnical mea3|i^ C3^ l^e Soma ceremony, wHi* 
Is perform^ on e^very partieuiibr day jE^ a^sacrificW 
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tie Ciaturviii^a (Stoma). It is the beginning day (of the year during 
which the sacrificial session is to last). For by this day they begin 
the year, and also the Stomas and metres, and ( the worship of ) the 
deities. If they do not commence (the Sattra) on this day, the metres 
have no (proper) beginning and the (worship of the) deities is not 
commenced. Thence this day is called drambJianiya, i- e., the beginning 
day. On account of the Ohaturviiiisia (twenty-four-fold) Stoma being 
used on it, it is (also) called Ohaturvimiia. There are twenty-four half 
months. (By beginning the Sattra with the Ohaturviiu^a Stoma, i.e., 
the chant, consisting 1 280 1 of twenty-four verses) they commence the 
year as divided into half-months. 

The Ukthya (performance of the Jyotistoma) takes place (on that 
day;. For the vkthas (recitations) are cattle. (This is done) for 
obtaining cattle. 

This (Ukthya sacrifice) has fifteen Stotras and fifteen Sastras.^* 
(These make, if taken together, one month of thirty days.) By (perform- 
ing) this (sacrificed they commence the year as divided into months. 
This (Ukthya sacrifice) has 360 Stotriya verses^* as many as the year 
has days. By (performing) this (sacrifice) they commence the year as 
divided into days. 

They say, “ the performance of this (first) 'day Ought to be an 
Agni§toma. Agnistoma is the year. For no other sacrifice, save the 
Agnisjoma, has kept (has been able to keep) this day (the performano© 
of this day), nor developed its several parts {i.e., has given the power 
of performing all its several rites). 


Should they perform (on the beginning day) the Agni§toma, 
then the three Pavam^na Stotras of the morning, midday, and evening 
bations are to be put in the A^tachatv&riih^a Stoma {i.e., each of the 
Btotriya triplets is made to consist of forty-eight verses by means of 

repetition), and the other (nine) Stotras in. the Chaturvimiia Stoma. This 

makes (on the whole) 360 Stotriyas, as many as there are days (in th© 

year). (By performing the Agni§toma in this way) they commence the 
year as divided into days. • 

Kao- sacrifice should, however, be performed (on the 

begmning day of the Sattra, not the Agni.toma). (For) the sacrifice is- 
wealth in cattle, the Sattra is (also) wealth in cattl e (and cattle is represent- 
** See page 2S4. ~ - — 

These are. the Bahis-pavamftna, the PavamSaa, and ArbhavapayamSaa. 
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ted by tbe TJkthya). If all Stotras are put in the Obaturvimifa Stoma fas 
18 the case when the Ukthya is performed), then this day becomes actuaUy 

throughout a Chaturviihiia (twenty-four-fold). Thence the Ukthya sacri- 
fice ought to be performed (on the beginning day of the Sattra). 

13. 

{On the Importance of the Two Sdmam. BaOiantaram and Brihat. 
They are Not to be Used at the Same Time. The Succession of Hie Sacrificial 
Days in the SecondSalf of the Year is Inverted*) 

The two (principal) Simans at the Sattra are the Bj-ihat and Rathan- 

taram. These are the two boats of the sacrifice, landing it on the other 

shore (in the celestial world). By means of them, the sacrificers cross the 
year (just as one crosses a river). Brihat and Rathantara are the two feet 
(of the sacrifice) ; the performance of the day is the head. By means of 
the two feet, men gain their fortune (consistbg of gold, jewels, &c.) which 
is to be put (as ornament) on their heads. 

Brihat and Rathantaram are two wings ; the performance of the day 
is the head. By means of these two wings, they direct their heads to 
fortune, and dive into it. 

Both these S&mans are not to be let off together. Those performers 
of the sacrificial session who would do so, would be floating from one shore 
to the other (without being able to land anywhere), just as a boat, whose 
cords are cut off, is floating from shore to shore. Should they let off the 
Rathantaram, then, by means of the Brihat, both are kept. Should he let 
off [282] the Bi-ihat, then, by means of the Rathantaram both are kept,’* 
(The same is the case with the other SHma Pfi§thaa.) Vairupam' * is 

** This refers to the so-called pr^thos, i.e., combinatioa of two different 

firmans, in such a wayf that one forms the womb (yoni), the other the embryo (^arbha)* 
This relationship of both S^mans is represented by repeating that set of verses which 
form the womb in the first and third turns (paryt^as) of the Stomas (see 237-38), and that 
one which is the embryo, in the second turn. In this way, the embryo is symbolically” 
placed in the womb which surrounds it on both sides. The two S&mans which generally 
form the womb, are the Brihat and PUthantaram. Both are not to be used at the same 
time ; but only one of them. Both being the two ships which land the sacrificer on the 
other shore (bring him safely through the year in this world), they cannot be sent off at 
the same time ; for the sacrificer would thus deprive himself of his conveyance. One of 
them is tied to this, the other to the other shore. If he has landed on the other shore, he 
req^uires another boat to go back. For, before the end of the year, he cannot establish 
himself on the other shore, nor, as long as he is alive, on the shore of the celestial 
world. By going from one shore to the other, and returning to that whence he started, 
he obtains a fair knowledge of the way, and provides himself with all that is req_uired for 
being received and admitted on the other shore after the year is over, or the life has 
terminated- ^ ^ . 

1“ The Vaftrfipa Sdma is, yady^va indra temtam (Sftm. Samh. 2,212-13). 
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fte same as Brili.l, is the same as Btihat, ^kvaram' ’ is the 

aa,ae as E.thantaiam, and Eaiyatam” ia the ^e as Bp^h 

Those who, having such a knowledge, begin the Sattra (sacrific 
session) on this day. hold their (sacrificial) year in performing austeriti^ 
enjoying the Soma draught, and preparing the Soma juace, after having 
reached the year as divided into half-months, months, and days. 

[2^88] When they (those who hold the Sattra) begin the performance 
of the other part^» (of the sacrificeX they lay down their heavy burden, for 
the heavy burden (if they are not released) breaks them down. There- 
fore, he who, after having reached this (the central day of the yearly sacri- 
ficial session) by means of performing the ceremonies one after the other, 
-begins (the second part of the sacrificial session) by inverting the order of 
the c^emonies, arrives safely at the -end of the year. 


14. 

(On a Modification of the Ni^hevalya ^astra on the ChaturviThsa 

•Kind Mahdvrata Days of the Sattra. ^ 

This Ohaturvimj^a day is (the same as) the MahS,vrata’® (the Nif- 
kevalya ^astra being the same as in the Mah&vrata sacrifice). By means 
of the Bfihad-deva hymn,** the Hotar pours forth the seed. Thus he 
makes the seed (which is poured forth) by means of the Mah&vrata day 
produce ofEspring. For seed if effused every -year is productive (every 
year). This is the reason that (in both parts of the Sattra) the 
[284] Bfihad-deva hymn forms equally part of the Niskevalya Sastra. 

He who having such a knowledge performs, after having reached 
the central day by performing the ce remonies one after the othgr, tibe 

The Yairaja S&ma is, pibd somam indra mandatu (S&m. Samh, 2, 27T-79). 

The Sikvara S&ma is, pro svasmdi purordtliam (8 Am, Satnh. 2, 9, 1, 14, 1-3). 

The Raivata SAma is, revatir nafy sadfutmdda (Sam. SAmh. 2, 434-36). 

This sense is implied in the words, ata wrdhwam, "beyond this,** i. e,, beyond the 
ceremonies commencing on theqrambhantya day of the Sattra. The first six months ^ ® 
sacrificial session lasting all the year, are the first, the second six months the ’ 

In the midst of both is the Visumn day (see 4, 18. ), i. e., the equator. After that ^ay the 
same ceremonies begin anew, bat in an inverted order ; that is to say, what was per orme 
immediately before the Visuvan day, that is performed the day after it, &c. 

This sacrifilce is described in the Aranyaka of the Rigveda. It refers to 
and includes, therefore, some very obscene rites. Its principal feWra is the MahadMl^ 
thamy t. e , the great Sastra, also called the Brihati Sastra. The MahAvrata 
of a Sattra. It is celebrated on the day previous to the concluding Atir Atra, and as 
same position and importance as the Chatnrvimsa day after the beginning 
Brihad-deva hymn is required at the Niskevalya Sastra of both. But, " f| 

Chaturvimsa Stoma, the Panchavimsa (twenty-five-fold) Stoma is used at the 
sacrifice. (See Altar. Aranyaka 1, 2.) 

’’ This ir, tnd id asa hhumne^Uy 10, 120; 
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ceremonies of tlie second part in an inverted order, using tlie Briliad-dev»' 
Iiymn also, reaches safely the end of the year. 

He who knows this shore and that shore of (the stream of) the year, 
arrives safely on the other shore. The Atiratra at the beginning (of the 
Sattra) is this shore (of the year), and the Atiratra at the end (of the 
Sattra) is the other shore. 

He who has such a knowledge, arrives safely at the end of the year. 
He who knows how to appropriate the year (according to half-months, 
months, and days), and how to disentangle himself from it (after having 
passed through it) arrives safely at the end of the year* The Atiratra at 
the beginning is the appropriation, and that at the end is the disentangle- 
ment. 

He who has such a knowledge, safely reaches the end of the year. 
He who knows the pi'dita (air inhaled) of the year and its apdna (air ex- 
haled) safely reaches the end of the year. The Atiratra at the beginning 
is its prdric(, and the Atiratra at the end its udkna {aptna). He who hasr 
such a knowledge, safely reaches the end of the year. 

# 

THIRD CHAPTER. 

{The Balaha and Vi^uvan Day of the Sattras with the Performance 
of the Days Precseding and Folloiomg the Vi^uvan,) 

IB. 

(The Tryaha and Salaha^ i. e., periods of three and six days at the 
Sattra, The Abhiplava*) 

They (those who hold the sacjificial session) perform [^SOJ 
(now) the Jyotis-Go and Ayu^-Stomas, This world is the Jyotis 
(light), the airy region the Go (Stoma), that world dyus (life). The same 
Stomas (as in the first three days out of the six) are observed in the latter 
three days. (In the first) three days (the order of the stomas is), Jyotis^ 
Go and Ayus Stomas, (In the latter) three days (the order is) Go-Ayus- 
J[otis-Stomas. (According to the position of the Jyotis Stoma in both 
parts) the Jyotis is this world and that world ; they are the two Jyoti? 
(lights) on both sides facing (one another) in the world. 

They perform the Salaha (six days’ Soma sacrifice), so that in both 
its parts (each consisting of three days) there is the Jyotis Stoma (in the 
first at the beginning, in the latter at the end). By doing so, they gain a 
firm footing in both worlds, in this one and that one, and walk in both. 

Ahhiplava Sajaha^ is the revolving wheel of the gods. Two Agnis- 

1 The Sattra is divided into periods o£ six days, of which period every month has five. 
Such a period is called a i.e , six days’ sacrificial work. The five times repetition 

within a month is nhhiplffv(^^ 

25 
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somas form tlie circumference (of this wheel) ; the four Ukthyas in the 
midst are then the nave. By means of this revolving (wheel of the gods) 
one can go to any place one may choose. Thus he who has such a 
•knowledge, safely reaches the end of the year. He who has a (proper) 
knowledge of the first Balaha safely reaches the end of the year, and so 
does he who has a (proper) knowledge of the second, third, fourth, and 
fifth Salahas, i.e., all the five Salahas of the month. 

16. 

(On ike Meaning of the Celebration of Five Salahas during the Course 

of a Month, 

They celebrate the first Salaha. There are six seasons. This 
makes six days. Thus they secure {286] the year (for themselves) as divi- 
ded into seasons, and gain a firm footing in the several seasons of the year. 

They celebrate the second Salaha. This makes (in addition to the 
previous six days) twelve days. There are twelve months. Thus they 
secure the year as divided into months, and gain a firm footing in the 
several months of the year. 

They celebrate the third ^laha. This makes (in addition to the 
previous twelve days) eighteen days. This makes twice nine. There are 
nine vital airs, and nine celestial worlds. T hus they obtain the nine 
vital airs, and reach the nine celestial worlds, and gaining a firm' footing 
in the vital airs, and the celestial worlds, they walk there. 

They celebrate the fourth Salaha. This makes twenty-four days. 
There are twenty-four half-months. Thus they secure the year as divided 
into half-months, and, gaining a firm footing in its several half-months, 
they walk in them. 

They celebrate the fifth Salaha. This makes thirty days. The 
Vir&t metre has thirty syllables. The Virclt is food. Thus they procure 
virdt (food) in every month. 

Those who wished for food, were (once) holding a sacrificial session. 
By obtaining in every month the Virflt’(the number thirty), they become 
possessed of food for both worlds, this one and that one. 

17. 

{Story of ike Saorifiaial Session held by the Cows. Different hinds of the 
great Sattras, such as the Qavam Ayanam, Aditydndm Ayanam, and 
AftgiMsdm Ayanam). 

They hold the Gavdm Ayanam, i.e., the sacrificial session, called 
"cow’s walk.” The cows are the [287] Adityas (gods of the months). By 
holding the session called the “cow’s walk,” they also hold the walk of 
the Adityas. 
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The cows being desirous of obtaining boofs and boms, held (once| 
a sacrificial session. In the tenth month (of their sacrifice) they obtained 
hoofs and horns. They said, We have obtained falfilment of that wish 
for which we underwent the initiation into the sacrificial rites. Let us 
rise (the sacrifice being finished)/’ When they arose they had horns. 
They, however, thought, let us finish the year,’’ and recommenced the 
session. On account of their distrust, their horns went off, and they 
consequently became hornless (tupara). They (continuing their sacrificial 
session) produced vigour Thence after (having been sacrificing' for 

twelve months and) having secured all the seasons, they ,rose (again) at 
the end. For they had produced the vigour (to reproduce horns, hoofs, 
when decaying). Thus the cows made themselves beloved by all (the 
whole world), and are beautified (decorated) by all.^ 

He who has such a knowledge, makes himseM beloved by every one, 
and is decorated by every one- 

The Adityas and Ahgiras were jealous of one another as to who 
should (fiirst) enter the celestial world, each party saying, we shall first 
enter.” The Adifyas entered first the celestial world, then the Afigiras, 
after (they had been waiting for) sixty years. 

(The performance of the sacrificial session called Adity^nam ayanam 
agrees in several respects with the Gav4m ayanam). There is an Atiritru 
at the beginning, and on the Chaturvim^a day the Ukthya is [2^88] per- 
formed all the (five) Abhiplava l^lahas ^ are comprised in it ; the order of 
the days is different, (that is- to, say, the performance of the first, second 
days, &c., of the Abhiplava are different from those of the Gav^m ayanam)» 
This is the Adityani-m ayanam. 

The Atir^tra at the beginning, the Ukthya on the Chaturvimsa day,, 
all (five) Abhiplava performed with the Pristhas, the performance of the 
ceremonies of the several days (of the Abhiplava) being different (from the 
Gav^m^ ayanam, &c.) : this is the Afigiras^m ayanam. 

The Abhiplava Salaha is like the royal road, the smooth way 
to heaven. The Pristhya Salaha is the great pathway which is to be 

*It is ani Indian custom preserved up to- this day to decorate cows, chiefly on the 
Mrtli-day of Kyisna (Gokul astami). 

» In the Gavam ayanam there are only four Abhiplava Satahas ; but in the a4ity^a4m 
ayanam there are all five Abhij^lava Salahas required within a month. The last (fifth) 
Salaha of the Gav^m ayanam is a that is, one containing the Fristhas- The 

diflerence between an Abhiplava Salaha, and a Pristhya Salaha, is, that during the 
latter, the Stoa Pristhas is required, that is to say, that on every day at the midday 
libation the Stomas* are made with a combination of two difierent Samans in the way 
described above (page 2S2),. whilst this is wanting in the Abhiplava^ 
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trodden everywhere to heaven. When they avail themselves of both roads, 
they will not suSer any injury, and obtain the fulfilment of all desires 
which are attainable by both, the Abhiplava Salaha and the Pristhya 
Salaha." * 

18. 

[TTie Ekavimsa or Visuvan Day.) 

They perform the ceremonies of the Ekavimn^a day, which is the 
equator, dividing the year (into two equal parts). By means of the 
performance of this day. the gods had raised the sun up to the heavens. 
This Ekaviihi^a day on which the Div^kirtya mantra [289] (was 
produced), is preceded by ten days, ® and followed by ten such days, and 
is in the midst (of both periods). On both sides, it is thus put in a 
Virat (the number ten). Being thus put in a Vir^t {in the number ten) on 
both sides, this (Ekavimj^a, i.e., the sun) becomes not disturbed in his 
course through these worlds. 

The gods being afraid of the sun falling from the sky, supported him 
by placing beneath three celestial worlds to serve as a prop. The (three) 
Stomas ® (used at the three Svaras^man days which precede the Visuvan 
day) are the three celestial worlds. They were afraid, lest he (the sun) 
should fall beyond them. They then placed over him three worlds (also), 
in order to give him a prop from above. The (three) Stomas (used at the 
three Svarasaman days which follow the Vi^uVan day) are the three 
worlds. Thus there are before (the Visuvan day) three seventeen-fold 
Stomas (one on each of the preceding Svarasaman days), and after it (also), 
three seventeen-fold Stomas. In the midst of them there is the Ekavimsia 
day (representing the sun) held on both sides by the Svarasaman days. 
On account of his being held by the three Svaras^mans (representing the 
three worlds below and the three above the sun) the sun is not disturbed 
in his course through these worlds* 

The gods being afraid of the sun falling down from the sky, support- 
ed him by placing beneath the highest worlds. The Stomas are the 
highest worlds. 

The gods being afraid of his falling beyond them being turned 

^IntheGav^ra ayanam, both the Abhiplava Salaha and the Pristhya Salaha are 
required. Thence the sacrificers who perform the Gav^m ayanam, avail themselves of 
both the roads leading to heaven, 

* The tea days which precede the Ekavim&a are, the three Svarasamdnah, Ahhi/it, 
and a Balalia (a period of six days). The same days follow, but so, that SvarasSimItnab, 
whfoh were the last three days before the Ekavimsa, are the first three days after that 

day, &e. 

On Stomas, see the note to t;, 42, 
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upside down, supported him by [ 290 ] placing above him the highest 
Worlds (also). The Stomas are the highest worlds. 

Now there are (as already mentioned) three seventeen-fold Stomas 
before, and three after (the Visuvan day). If two of them are taken 
together, three thirty-four-fold Stomas are obtained. Among the Stomas 
the thirty-four-fold is the last. ’ 

The sun being placed among these (highest worlds) as their ruler, 
burns with (his rays). Owing to this position, he is superior to every- 
thing in creation that has been and will be, and shines beyond all that 
is in Creation. (In the same way, this Visuvan day) is superior (to all 
days which precede or follow). 

It is on account of his being prominent as an ornament, that the man 
who has such a knowledge, becomes superior (to all other men). 


19 . 


(The Svarasdmans. Ahhijit, Vihajit Visumn.f 


They perform the ceremonies of the Svarasaman days. ^ These (three) 
worlds are the Svarasaman days. On account of the sacrificers pleasing 
these worlds by means of the Svarasamans, they are called Svarasaman 
(from as'prixLvan^ they made pleased). 

By means of the performance of the Svarasaman days, they make him 
(the sun) participate in these worlds, 

[ 291 ] The gods were afraid lest these seventeen-fold Stomas 
(employed at the Svarasaman days) might, on account of their being all 
the same, and not protected by being covered (with other Stomas), break 
down. Wishing that they should not slip down, they surrounded them, 
below with all the Stomas, and above with all the Ppsthas. That is the 
reason that on the Ahhijit day which precedes (the Svarasaman days) all 
Stomas are employed, and on the Visivajit day which follows (the SvarasS.- 
man days after the Visuvan day is over) all Pristhaa are used. These 
(Stomas and Pristhas) surround the seventeen-fold Stomas (of the 
Svarasaman days), in order to keep them (in their proper place) and to 
prevent them from breaking down. 

’ This is not quite correct. There is a forty-eight-fold Stoma, besides. 


» See the Asval. Sr. S. 8, 5-7. 

® This etymology is certainly fanciful ; Smm cannot be traced to the root spHn, 
a modification of prt, to love. The name literally means, » The Sfimans of the tones- 
This appears to refer to some peculiarities in their intonations. These SSmans being 
required only for the great Sattras, which have been out of use for at least a thousa^nd 
years, it is difficult now to ascertain the exact nature of the recital of these Samans, 
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{The Performance of the Vimvan Day.) 

The gods were (again) afraid of the sun falling from the sky. They 
pulled him up and tied him with five ropes. The ropes are the 
Div^fcirtya S^mans, among which there is the Mahadiv^kirtya Pristha ; 
the others are, the Vikarna, the Brahma, the Bhasa, and the Agnis- 
toma S^ma ; [292] the Brihat and Rathantara S^mans are required 
for the two Pavam4na Stotras (the PavamSna at midday, and the 
Arbhava-pavamana at the evening, libations). 

Thus they pulled up the sun, tying him with five cords, in order tO‘ 
keep him and to prevent him from failing. 

(On this day, the Visuvan) he ought to repeat the PrdtaranuvSka 
after the sun has risen ; for only thus all prayers and recitations belong- 
ing to this particular day become repeated during the day-time (the day 
thus becomes divdMrtyam), 

As the sacrificial animal belonging to the Soma libation (of that day) 
and being dedicated to the sun, they ought to kill such an one as might be 
found to be quite white (without any speck of another colour). For this 
day is (a festival) for the sun. 

He ought to repeat twenty-one SSmidheni verses (instead of fifteen 
or seventeen, as is the case at other occasions) ; for this day is actually 
the twenty-first (being provided with the twenty-one-fold Stoma). 

See the Asval. sV, S. 8, 6. 

The term is rasmi, ray, which Say. explains hy parigraha. 

w say. explains the words by : STtmfSr i e., the five Sdmans 

which are to be repeated only at day. This explanation may appear at first somewhat 
strange, but it is quite correct. For the employment of the different tunes is regulated 
by the different parts of the day. XJp to this time, certain tunes (mga, the word saman 
b^g only the older denomination for the same thing) are allowed to be chanted only 
at day, such as the Mranga, Qaurasdranga, &e., others are confined to the early morning, 
others to the night. 

This is the triplet vilihrad hrxhat pibatu (S&m. Samh. 2, 802-804). 

The Vikarnam Sfima is, prih^asya vrisno (6, 8, 1). The Same verse is used, accord- 
to S&y., for the Brahma, as well as for the Bhftsa, Sdmans. 

The Agnistoma Sfima is not especially mentioned by SSy. He simply says in the 
aame manner in which the Pandits np to this day explain such things : 

Now the Sdman with which the Agnistoma becomes com- 
pleted, i.e., the last of the twelve Stotras is the so-called Yajn^ Yajiiiya S^man : yaind 
mm w agnaye mm. Sam. 2, 63-64). This one is expressly called (in the Sftma 
praj^gas) the Agni$toma-sama, being the characteristic Sfiman of the Agnistoma. 

SAmans representing the five cords are, the Mah£tdivakirtyam„ 
e 1 ariia, Brahma, and Bh^sa tunes, being regarded only as one on account of their 
containing the , same verse; the Muigtoma Stoa, and the Byihat, and Rathantaram. 
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After having repeated fifty-one or fiffcy-two verses of the i^astra (of 
this day), he puts the Nivid (addressed [2981 to Indra) in the 
midst (of the hymn indrasya nu viryani, 1, 32). After this (the 
repetition of Hhe Nivid) he recites as many verses (as he had recited 
before putting the Nivid, t. e., fifty-one or fifty- two). (In this way the 
total number of verses is brought to above a hundred.) The full 
life of man is a hundred years; he has (also) a hundred powers 
and a hundred senses. (By thus repeating abore a hundred verses) the 
Ho tar thus puts the sacrificer in (the possession of his full) life, stx^ngth, 
and senses. 

20 . 

(The Rqihsamti Verse or the Tdrksya Triplet to he Repeated in the 
Durohana. way. Explanation of both the Harhsavati and Tarhsya,) 

He repeats the Durohanam as if he were ascending (a height). For the 
heaven-world is difficult to ascend (ddrohanc^m). He who has such a 
knowledge ascends to the celestial world. 

As regards the word ddroham'^f that one who there burns (the sun) 
has a difficult passage up (to his place) as well as any one who goes there 
(i. e.,the sacrificer who aspires after heaven). 

By repeating the Durohanam, he thus ascends to him (the sun). 

He ascends with a verse addressed to the haTfisa (with a harhsavati.y ® 
(The several terms of the [2941 hath samti are now explained). This 
(Aditya, the sun) is the swan fitting in light.’ ' He is the ‘^Vasu 
(shining being) sitting in the air.” He is the ‘^Hotar sitting on the Vedi.” 

The number fifty-one or fifty-two depends on the circumstance that of the NiTid 
hymn, indrasya nu virydni, either eight or nine verses might be recited before the 
insertion of the Nivid. The rule is that at the midday libation the Nivid should be inser- 
ted after the first half of the hymn has been exceeded by about one verse. The song 
in <iuestion has fifteen verses. The insertion can, therefore, not take place before the 
eighth, and not after the ninth. 

This verse forms the Dfirohana mantra. Its repetition is described by A^val, 
dr. B, 8, 2, in the followin way : 

0144:^: i. e., after having called soms&vom, he should repeat the 

verse liamtdh suchUad (4, 40, 6) in the Ddrohapa way first by padas, then by half verses, 
then taking' three padas together, and.flnaUy, the whole verse without stopping, apd 
conclude (this first repetition) with tdie syUahle om. Then he ought to repeat it again, 
commencing with three padas taken together, then by half verses (and ultimately) by 

padas, which makes the seventh repetition (of the same verse). This is the Dfirohapam. 

See'Ait. Br. 4, 21, The Maitrftvarupa has it to repeat always on the sixth day oi Wi® 
Abhiplava Salahas. On the Vi§nvan day it is repeated by the Hotar. The hofiisouart 
forms part of a hymn addressed to Dadhilcrapan, which is a name of the sun ; fiamta, t. 
swan, is another metaphorical expression for “sun.” 
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' He is the ''guest sitting in the house.” He is "sitting among men.” 
He " sits in the most excellent place ” (varasad), for that place, in which 
sitting, he burns, is the most excellent of seats. He is " sitting in truth ” 
iritasad). He is " sitting in the sky ” (vyomasad), for the sky is among 
the places that one where sitting he burns. He is " born from the 
waters ” (ahja), for in the morning he comes out of the waters, and in ’the 
evening he enters the waters. He is " born from cows ” (gojd). He is 
born from truth.” He is "born from the mountain ” (he appears on a 
mountain, as it were, when rising). He is " truth ” (ritam). 

He (the sun) is all these (forms). Among the metres (sacred verses) 
this QiarfisavaU verse) is, as it were, his most expressive and clearest form. 
Thence the Hotar should, wherever he makes the Durohanam, make it 
with the Hamsavati verse. 

He who desires heaven, should, however, make it with the Tarksya 
verse (10, 178, 1). For Tdrksya showed the way to the G^yatrl when 
she, in the form of an eagle, abstracted the Soma (from heaven). When 
he thus uses the Tarksya (for [295] making the Durohanam), he does 
just the same as if he were to appoint one who knows the fields as his 
guide (when travelling anywhere). The Tarksya is that one who 
blows (t, 0., the wind), thus carrying one up to the celestial world. 

The T4rksya hymn is as follows :) — (1) " Let us call hither to (our) 
" safety the Tarksya, that horse instigated by the gods, (the horse) which 
" is enduring, makes pass the carriages (without any impediment), which 
"keeps unbroken the spokes of the carriage wheel, which is fierce in battle 
"and swift.” 

He (the TSrksya) is the horse (vaji) instigated by the gods. He is 
enduring, makes pass the carriage (without any impediment) ; for he 
crosses the way through these worlds in an instant. He keeps the spokes 
of the carriage wheel unbroken, conquers in battle being 

explained by pritandjit). By the words, to (our) safety,” the Hotar 
asks for safety. By the words, "let us call hither the TSrksya,” he thus 
calls him. 

(2) " Offering repeatedly gifts (to the Tarksya) as if they were for 
®'Indra, let us for (our) safety embark in the ship (represented by the 
Durohanam) as it were. (May) the earth (be) wide (to allow us free 
*^passage). May we not be hurt when going (our way) through you two 
(heaven and earth) who are great and deep (like an ocean).” ^ 

It is often identified with the Garuda, i, e., the celestial eagle. According to Naigh. 
1, 14, it means “'horsel’^ Whether it is a personification of the snn, as is assumed ia the 
Sainsk|-it Dictionary of Boehtlingk and Roth, iii, page BIO, is very doubtful to 
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By the words, ^^for safety/’ he asks for safety. By the words, ®^Iet 
embark in the ship,” he thus mounts Mm (the Tarksya), in order 
to reach the heavenly world, to enjoy it and to join (the celestial 
* [296] inhabitants). By the words, “ (may) the earth (be) wide, may w© not 
be hurt,” &c., the Hotar prays for a (safe) passage and (a safe) return/® 

(3) He (the Tarksya) passes in an instant by dint of his strength 
through the regions of all five tribes (i. e,, the whole earth), just as the sun 
extends the waters (in an instant) by its light. The speed of him (the 
Tarkaya) who grants a thousand, who grants a hundred, gifts, is as irre- 
sistible as that of a fresh arrow.” 

By the word, sitrya, he praises the sun openly. By the words, the 
speed of him,” &c., he asks for a blessing for himself and the sacrificers. 

21 . 

(On the Way of Repeating the D^tirohauam.) 

After having called sorhsavom^ he makes the Durohanam (represent- 
ing the ascent to heaven). The celestial world is the Dfirohanam (for it 
is to ascend). Speech is the call soihsavom ; (Brahma is Speech). By thus 
calling soThsdvom, he ascends through the Brahma, which is this call, to 
the celestial world. The first time he makes his ascent by stopping after 
every pada (of the Durohana mantra). Thus he reaches this world (the 
earth). Then he stops after every half verse. Thus he reaches the airy 
region. Then he stops after having taken together three padas. Thus 
he reaches that world. Then hp repeats the whole verse without stopping. 
Thus he gains a footing in him (the sun) who there burns. 

(After having thus ascended) he descends by stopping after three 
padas, just as one (in this world) holds the branch of the tree (in his hand 
when [2971 descending from it). By doing so, he gains a firm footing in 
that world. By then stopping after each half verse, he gains a firm foot- 
ing in the airy region, (and by stopping) after each pada (he gains 
a firm footing) in this world (again). After having thus reached the 
celestial world, the sacrificers obtain thus a footing (again) in this world. 
For those who aspire only after (a footing) in on© (world), that is, 

30 are explained by Sdy. as and 

One has to bear in mind that the sacrificer does not wish to reside permanently 
in heaven before the expiration of his fall life-term, vis,, one hnndred yeai^. But by 
means of certain sacrifices he can secure for himself, even when still alive, lodgings 
in heaven, to be taken up by him after death. He Must already, when alive, mystically 
ascend to heaven, to-gain a footing there, and to be registered as a future inhabitant of 
the celestial world. After having accomplished his end, he descends again to the earth. 
His ascent and descent are dramatically represented by the peculiar way in which the 
Durohana mantra is repeated, 

26 * 
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after heaven, the Hotar ought to repeat (the Durohanam) without making 
the descent (lu the way described, by stopping first after three padas, 
&c.) They (thus'' conc[uer only the celestial world, but they cannot stay 
long, as it were, in this world. 

Hymns in the Tristubh and Jagati metre are mixed to represent a 
pair. For cattle are a pair ; metres are cattle. (This is done) for obtaining 

' 22 . 

{To What the Vi^umn Day is like. Whether or not the ^astras of the 
Vi?uvan Day are to he Bepeated on other Days during the Sattra also. On 
the Merit of Performing the Vi^van Day. On this Day an Ox is to he 
Immolated for Visvaharma.) 

The Viauvan day is like a man. Its first half is like the right half 
(of a man) and its latter half like the left half. This is the reason ^ that it 
(the performance [2931 of the six -months ceremonies following the 
Visuvan day) is called the “ latter ” (half). 

The Visuvan day is (just as) the head of a man whose both sides are 
equal. “ Man is, as it were, composed of fragments (bidala). That is the 
reason that even here a suture is found in the midst of the head. 

They say. He ought to repeat (the recitation for) this day only on the 
Visuvan day.® Among the Sastras this one is Visuvan. This ^astra 
(called) Visuvan is the equator {visuvan). (By doing so) the sacrificers 
become vi^uvat {i.e., standing like the head above both sides of the body) 
and attain to leadership. 

But this opinion is not to be attended to. He ought to repeat it 
(also) during the year (the Sattra is lasting). For this ^astra is seed. 
By doing scathe sacrificers keep their seed (are not deprived of it) during 
the y^. 

For the seeds produced before the lapse of a year which have required 
(for their growth) five or six months, go off (.have no productive power). 
The sacrificers will not enjoy them (the fruits which were expected to 
come from them). But they enjoy (the fruits of) those seeds which are 
produced after ten months or a year. 

22 The term in the original is prahdhuJc, which appears to meanj literally, measured 
by the length of arms (which both are eq.aal). Say, explains it in the following way s 

*** That is to say, the performance of the Visuvan day must foe distinguished from 
that of all other days of the Sattra. The Mabadivakirtyam Saman, the Dhrohaipam, &c , 
ought -to be peculiar to it. Ahas here clearly means “ the performance of the ceremonies/' 
or more especially the “^Sastras required for the Soma day.” 

This is implied in the term upa, meaning, ** in addition/^ 





t299j Therefore, the Hofcar oii^ht to repeat the f^astra for the) 
Visuyan day during the year (also). For this day’s Sastra is the year. 
Those who observe this day’s performance (during the year) obtain the 
(enjoyment of the) year. 

The sacrifice!* destroys, by means of the Visuvan day’s performance, 
daring the year, all consequences of guilt i'pdpman). 

By means of (the performance of the Sattra ceremonies in) the naonthB 
(during which the Sattra is lasting^ he removes the consequences of guilt 
from his limbs (the months being the limbs of the year). By means of 
the Visuvan day’s performance during the year he removes the conse- 
quences of guilt from the head (the Visuvan being the headh He who 
has such a knowledge removes, by means of the Visuvan day’s perform- 
ance, the consequences of guilt. 

They ought (on the hlahSvrata day) to kill for the libations an ox for 
Vij^vakarman (Tvastar), in addition (to the regular animal, a goat, required 
for that occasion) ; it should be of two colours, on both sides. 

Indra, after having slain Vfitra, became Vij^vakarman. PraJ4pati, 
after having produced the creatures, became (also) Vislvakarman. The 
year is Visvakarman. Thus (by sacrificing such a bullock) they reach 
Indra, their own Self, Prajapati, the year, Visvakarman (i.6., they remaia 
united with them, they will not die), and thus they obtain a footing in 
Indra, in their own Self (their prototype\ in Prajapati, in the year, m 
Vij^vakarman, He who has such a knowledge, obtains a firm footing. 


[300] FOURTH CHAPTER. 

(The Dvddakaha SaerifLoe. Its Origin^ and General Rules for its Pei'form-- 
ance. The Initiatory- Bites.) 

23 , 

(Origin of the Dvadasaha. Its Gdyatri Form.) 

Prajapati felt a desire to create and to multiply himself. He under- 
went (in order to accomplish this end) austerities. After having done so, 
he perceived the Dvadasaha sacrifice (ceremonies to he) in his limbs and 
vital airs. He took it out of his limbs and vital airs, and made it twelve- 
fold. He seized it and sacrificed with it. Thence he (Prajapati) was 
produced (f.e., that form of his which enters creatures, his material body). 
Thus he was reproduced through himself in offspring and cattle. He who- 

Visifakarman means who does all work.” Generally, the architect of the gods is 
meant hy the term. 
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lias sucli a knowledge, is reproduced through himself in offspring and 

cattle^a^i^^ the desire to obtain, through the G^yatri, throughout the 
Dv§.daj^aha everywhere, the erijoyment of all things, (he meditated) how 
(this might he achieved.) 

(It was done in the following way.) The Gayatri was at the 
beginning of the Dvadasaha in (the form of) splendour, in the midst of 
it, in (that of the) metre, at its end in (that of) syllables. Having pene- 
trated with the Gayatri the DvSdas^aha everywhere, he obtained the 
enjoyment of everything 

He who knows the Gayatri as having wings, eyes, light, and lustre, 
goes by means of her, being possessed of these things, to the celestial 
world. 

The Dvadaj^^ha (sacrifice) is the Gi.yati:i with wings, eyes, 
light, and lustre. The two wings (of the Dv4da^i.ha) are the two 
Atiratras which are at the beginning and end of it (lit., round 
about). The two Agnistomas (within the two Atiratras) are the two 
[ 301 ] eyes. The eight Ukthya days (between the Atir^tra and 
Agnistoma at the beginning, and the Agnistoma and Atir^tra at the 
end) are the soul. 

He who has such a knowledge, goes to heaven by means of the 
wings, the eyes, the light, and lustre of the Gayatri. 

24 . 

{071 the Different Tarts, and the Duration of the Dvctdasdha Sacrifice, 

On the Brihati 'Nature of this Sacrifice. The Nature of the Brihati.) 

The Dv^dajli^ha consists of three Tryahas (a sacrificial performance 
lasting for three days) together with the ‘‘tenth day” and the two 
Atir^ras. After having undergone the Diks^ ceremony (the initiation) 
during twelve days, one becomes fit for performing (this) sacrifice. 
During twelve nights he undergoes the Upasads^ (fasting). By means of 
them, he shakes off (all guilt) from his body. 

He who has such a knowledge, becomes purified and clean, and 
enters the deities, after having during (these) twelve days been born anew 
and shaken off (all guilt) from his body. 

The Dvadaslaha consists (on the whole) of thirty-sis days. The 
Brihati has thirty-sis syllables. The Dv^daii^^ha is the sphere for the 
Brihati (in which she is moving). By me ans of the Brihati, the gods 

He keeps the fasting connected with the TTpasad ceremony. At this occasion he 
must live on milk alone. The XJpasads are, at the Dvadasaha, performed during four days^ 
on each day thrice, that makes twelve. See about them 1, 25, 
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obtained (all) these worlds ; for by ten syllables they reached this world 
(the earth), by (othej) ten they reached the air, by (other) ten the sky, by 
four they reached the four directions, and by two they gained a firm 
footing in this world. 

[302] He who has such a knowledge, secures a firm footing (for 
himself). 

About this they (the theologians) ask, How is it, that this (particular 
metre oE thirty-six syllables) is called Brihati, i.e., the great one, there 
being other metres which are stronger, and exceed the (Brihati) in 
number of syllables ? (The answer is) It is called so on account of the 
gods having reached by means of it (all) these worlds, by ten syllables, 
this world (the earth), &c. He who has such a knowledge, obtains any- 
thing he might desire. 

25. 

{Pvajapati Instituted the Dvddasdha, The Nature of this Sacrifice, By 
Whom it should he Performed.) 

The Dvddaj^^ha is Prajapati’s sacrifice. At the beginning, PraJ^pati 
sacrificed with it. He said to the Seasons and Months, “ Make me sacri- 
fice with the Dv4das^ha (he., initiate me for this sacrifice).” 

After having performed on him the Diks4 ceremony, and pre- 
vented him from leaving (when walking in the sacrificial compound) they 
said to him, Now give us (first something), then we shall make the 
sacrifice.” He granted them food, and juice (milk, &c.). Just this juice 
is put in the Seasons and Months. 

When he granted them that, then they made him sacrifice. This 
is the reason that only the man who can afiord to give something is fit for 
performing this sacrifice. 

When receiving his gifts, they (the Seasons and Months) made him 
(Prajapati) sacrifice. Thence must he who receives gifts, sacrifice for 
another. Thus both parties succeed those who, having such a knowledge, 
bring sacrifices for others, as well as those who have* them performed for 
themselves. 

[303] The Seasons and Months felt themselves burdened, as it were 
(with guilt), for having accepted at the I)va.da«l4ha (which they performed 
for Prajapati) a reward. They said to Prajapati, “Make us (also) 
sacrifice with the Dv^dai^aha.” He consented and said to them, “Become 
ye initiated (take the Diksa) !” The deities residing in the first (the so- 
called bright) half of the months first underwent the Diksa ceremony, 
and thus removed the consequences of guilt. Thence they are in the 
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dayligTit as it were ; for those who have their guilt (really) removed, are 
in the daylight, as it were (may appear everywhere). 

The deities^ residing in the second half (of the months) afterward® 
underwent tbe Diksl But they (conld) not wholly remove the evil 
consequences of guilt. Thence they are darkness, as it were , for those 
who have their guilt not removed are daikness, as it were (comparable 
to it). 

Thence he who has this knowledge ought to have performed his 
Diksa first and in the first half (of the month). He who has such a 
knowledge, thus removes (all) guilt from himself. 

It was Prajapati who, as the year, resided in the year, the seasons, 
and months. The seasons and months thus resided (also) in Prajapati as 
the year. Thus they mutually reside in one another. He who has the 
DvSdai^aha performed for himself resides in the priest (who performs it 
for himh Thence they (the priests) say, No sinner is fit for having 
the Dv4da5^aha sacrifice performed, nor should such an one reside in me.”" 

The DvSdas^ha is the sacrifice for the first-born. He who first had 
the Dv§*da?l^ha performed (became) the first-born among tbe gods. It 
is the sacrifice for a leader (a sre^tha). He who first performed it (be- 
came) the leader among the gods. The first-born, [304] tbe leader (of bis 
family or tribe) ought to perform it (alone) ; then happiness lasts (all the 
year) in this (the place where it is performed). 

(They say) ‘‘ No sinner ought to have the Dvadaj^^ha sacrifice 
performed ; no such one should reside in me (the priest).” 

The gods (once upon a time) did not acknowledge that Tndra had 
the right of primogeniture and leadership. He said to Brihaspati, 
“Bring for me the Dvadas^iha sacrifice.” He complied with his wish. 
Thereupon tbe gods acknowledged Indra’s^rigbt of primogeniture and 
leaHersbip. 

Ha who has such a knowledge, is acknowledged as the first-born 
and leader. All his relations agree as (to his right) to the leadership. 

The first three (Soma) days (of the DvSda^aha) are ascending (i.e., 
the" metres required are from the morning to the evening libation 
increasing in number) ; the middle three (Soma) days are crossed, (i. e., 
there is no regular order of increase nor decrease in the number of 
syllables of tbe metres); tbe last three (Soma) days are descending (-i.e., 
tbe number of syllables of the metres from the morning to the evening 
libations is decreasing).^ 

® Here are the nine principal days of the Dv^dasll,ha sacrifice mentioned. They 
constitute the UQvamtraf i.e., sacrifice lasting for nine nights (and days). It consists of 
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On account of tlie (metres of the) first three days {iryaha) being 
ascending, the fire blazes up, for the upward region belongs to the 
fire. On account of the (metres of the) middle three days being 
crossed, the wind blows across ; the wind moves across (the other 
iSOSj regions), and the waters flow lalso) across ; for the region which 
is across (the others) belongs to the wind. On account of (the metres of) 
the three last days being descending, that one (the sun) burns downwards 
(sending his rays down), the rain falls down, (and) the constellations, (in 
heaven) send (their light) down. For the region which goes down belongs 
to the sun. 

The three worlds belong together, so do these three Tryahas. 
These (three) worlds jointly shine to the fortune of him who has such a 
knowledge. 

ae, 

{When the Dihsd for the Dvddasaha is to be Performed. The Animal for 
Prajdpati. Jamadagiii Samidhejii verses jeqnired. The PurodSsa for 
Vdyu, On Some Peculiar Rite when the DvddaMha is Performed as a 
Sattra.) 

The Diksa went away from the gods. They made it enter the 
two months of spring, and joined it to it ; but they did not get it out (of 
these months for using it). They then made it subsequently enter the 
two hot months, the two rainy months, the two months of autumn, and the 
two winter months, and joined it to them. They did not get it out of 
the two winter months. They then joined it to the two months of 
the dewy season (^is^ira) ; they (finally) got it out of these (two months 
for using it). 

He who has such a knowledge, reaches any one he wishes to reach, 
but his enemy will not reach him. 

Thence the sacrificer who wishes that the Dlks^ for a sacrificial 
session^ should come (by itself) to him, should have the Diksa rites 
performed on himself [ 306 ] during the two months of the dewy season. 
Thus he takes his Diksa when the Diksa herself is present, and receives 
her in person. 

(The reason that he should take his Diksa during the two months 

three Tryahas, i,e., three days’ performance of the Soma sacrihce. The order of metres 
on the first three days is, at the morning libation, Gajatri (t%veiity-fonr syllables); 
at the midday libation, Tristubh (forty-four syllables^ ; at the eTening libation, Jagati 
{forty-eight syllables). On the middle three days the order of metres is, Jagati, Gayatri, 
and Tristubh, and on the last three days, Triatiibh, Jagati, and G^yatri. 

® The Dvddasaha is regarded as a Sattra or session. The initiation for the per- 
formance of a Sattra is a Sattra diksa. 
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the place of anotlier metre. Qayatri aspired after tlie place of Triftubli 
and Jagati, Tristubb. after that of Gaj^atri and Jagatf, and Jagatl 
after that of Gayatri and Tristubh. 

Thereupon Praj^pati saw this Dvada^aha with metres being removed 
from their proper places [vyulhacJihandasa). He took it and sacrificed 
with it. In this way, he made the metres obtain (fulfilment of) all their 
desires. He who has such a knowledge, obtains (fulfilment of) all desires. 

The Hotar removes the metres from their proper places, in order that 
the sacrifice should not lose its essence. 

This circumstance that the Hotar changes the proper place of the 
metres has its analogy in the fact t308l that (great) people when travelling 
(to a distant place) yoke to their carriages, at every stage, fresh horses or 
oxen which are not fatigued. J ust in the same way, the sacrificers travel 
to the celestial world by employing at every stage fresh metres (repre- 
senting the horses or oxen) which are not fatigued^ (This results) from 
changing the places of the metres. 

These two worlds (heaven and earth) were (once) joined. (Subse- 
quently) they separated. (After their separation) there fell neither rain, 
nor was there sunshine. The fi^ve classes of beings (gods, men, &o ) then 
did not keep peace with one another. (Thereupon) the gods brought 
about a reconciliation of both these worlds. Both contracted with one 
another a marriage, according to the rites observed by the gods. 

In the form of the Rathantara Sdman, this earth is wedded to heaven ; 
and in the form of the Bfihat S4man, heaven is- wedded to the earth. 
(And again) in the form of the Naudhasa Saman, tl>e earth is wedded to 
heaven ; and in the form of the ^yHita Saman, heaven is wedded to the 
earth. 

In the form of smoke, this earth is wedded t6 heaven ; in the form of 
rain, heaven is wedded to the earth. 

The earth put a place fit for offering sacrifices to the gods into 
heaven. Heaven (then) put cattle on the earth, 

' The place fit for offering sacrifices to the gods which the earth put 

in heaven is that black spot in the moon. 

This is the reason that they perform their sacrifice in those half 
months m which the moon is waxing and full (for only then* that black 
spot is visible) ; for they only wish to obtain that (Wack spot). 

Heaven (put) on the earth herbs for pasturage. About them Tura, the 
son of Kavasa, said r O Janamejaya, what is (to be understood by the words) 
[3091 po./a (fodder) and (herbs of pasturage) ? This is the reason 
that those who care for what proceeds from the cow fsiich as milk, &c.} 
1 



pufc the question (when sending a cow to a pasturage), are there usas, 
herbs of pasturage ? For is fodder. 

That world turned towards this world, surrounding it. Thence 
heaven and' earth were produced. Neither came heaven from the air, nor 
the earth from the air. 

(On the Sama Pri^flias.) ® 

At the beginning, there were Brihat and Rathantaram ; through them 
tliere were Speech and Mind. Rathantaram is Speech, Brihat is Mind. 
Bribat being first created, thought Rathantaram to be inferior; the 
Rathantaram put an embryo in its body and brought forth Vairupam. 
These two, Rathantaram and Vairupam joined, thought Brihat to he in- 
ferior to them ; Brihat put an embryo in its own body, whence the 
Vair&jam was produced. These two, Brihat and Vair&jam joined, thought 
Rathantaram and Vairupam to he inferior to them. Rathantaram then 
put an embryo in its body, whence the ^akvaram was produced. These 
three, Rathantaram, Vairupam, and ^akvaram thought Brihat and Vair4- 
jam to be inferior to them. Brihat then put an embryo in its body, 
whence the Raivatam was produced. These three Sftmans on each side 
(Rathantaram, Vairupam, Sskvaram, and Byihat, Vair&jam, Raivatam) 
became the six Pri§thas. ’’ 

At this (time, when the S4ma Pristhas originated) the three metres 
(Giyatri, Tristubh, and Jagati) [310} were unable to get hold of these 
six Pristhas. GSyatri put an embryo in herself and produced Anustubh. 
Tribtubh put an embryo in hereself and produced Pahkti. Jagati put 
an embryo in herself and produced the Atichhandas (metres). The three 
metres having thus become six, were thus able to hold the six Ppisthas. 

The sacrifice of him becomes (well) performed and (also) becomes* 
well performed for the whole assemblage (of sacrificer), who at this occa- 
sion takes his Diksd when knowing this production of the metres and 
Pristhas. 


FIFTH CHAPTER. 

{The Two First Days, of the DvMasdha Sacrifice) 

28. 

{The Sastras of the Morning and Midday Libations on the First Day.) 

4 Agni is the leading deity, of the first day. The Stoma (required) is 

" Seq page 214. ^ 

’ The purport of this paragraph is to show .why on certain days of the Dy^da^^h^ 
the RiitUautara Sdman, and on others the Brihat Saman, is required for forming a Pristha 
with another Saman. See on these different Samans 4, IB. * • 



Trivfit (the nine-fold), the Saman Rathantarana, the inctre Gii 3 "atri. lie 
who knows what deity, what Stoma, what S4man, what metre faro re- 
quired on the first day), becomes successful by it. The words d and pra 
are the characteristics of the first day. (Further) characteristics of tliis 
day are : yukta joined, ratha carriage, &su swift, pa to drink, tlie 
mentioning of the deities in the first padas (of the worses repeated) by 
their very names, the allusion to this world (earth), Simans akin to Ra- 
thantaram, metres akin to Gayatri, the future of hfi to make. 

The Ajya hymn of the first day is, upa prayanto adhminwi (1, i4j ; 
for it contains the term pra, which is a characteristic of the first day. 

[ 311 ] The Pra-uga ^astram is, vayavaydhi darsateme (1, 2-3); for it 
contains the term d, a characteristic of the first day. 

The Pratipad (beginning) of the Marutvatiya ^astra is, a tvd rathain 
yathotaye (8, 57, 1-3) ; its Aruchara (sequel), idarh vaso siitam andhali 
(8, 2, 1-3) ; they contain the terms ratha and piba (drink), which are 
characteristics of the first day. 

The Indra-Nihava Pragfitba is, indra nediya ed ihi (ValakL. 5, 5-G) ; 
here the deity is mentioned in the first pada, which is a characteristic of 
the first day. 

The Brl-hmanaspatya Pragatha is, praitu Brahmaijaspatih (1, 40, 3-4) ; 
it contains the term pm, which is a characteristic of the first day. 

The Dhayyas are, agnir netd^ tvam Soma hratulhi]}^ pinvanty apali 
(Ait. Br. 3, 18) ; here are the deities mentioned in the first padas, which 
is a characteristic of the first day. 

The Marutvatiya Pragatha is, prava indrdya hrthate (8, 78, 3-4) ; it 
contains the term pm, which is a characteristic of the first day. 

The (Nivid) hymn is, d ydto indro vase (4, 21) ; it contains the terin d, 
which is a characteristic of the first day. 

‘ (Niokeralya ^astra) 

The Rathantara Pristham is, ahhi tva sdra nonumo (7, 32, 22-23) and 
abhi tvd purvapUaye (8, 3, 7-8) ; (this is done) at a Rathantara day, of 

which characteristic the first day is. _ ^ ^ 

The Dhayyfi is, yad vdvdna (Ait. Br. 3, 22) ; it contains the term d, 

which is a characteristic of the first day. 

The S^raa Pragatha is, piba suiasya (8, 3, 1-2) ; it contains the 
term piba, “ drink,” which is a characteristic of the first day. 

. The Tarksyam is, tyam u ^ rdjinam (Ait, Br. 4, 20). The Ilotar 
Vepoats itbefora the (Nivid) hymn [ 312 ] (of the Ni#evalya Sastra). 
The TUrksyam is safe journey. (It is repeated) foi securing safely. 
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He who has such a knowledge makes his journey in safely and reaches 
the end of the year in safety. 

30 . 

(The Best of the Ni?kevalya ^astra, and the ^astras of the Evening 

Libation) 

The (Nivid) hymn (of the Niskevalya ^astra) is, A na indro dArad 
(4, 20) ; it contains the term a, which is a characteristic of the first day. 

Both Nivid hymns, that of the Marutvatlya as well as that of the 
Niskevalya ^astras are (so called) Sarhp&tas. * V&madeva, after having 
seen (once) these (three) worlds, got possession of them (samopatat) by 
me^ns of the Saihpdtas. On account of his getting possession of (saihpati) 
by means of the Samp^tas, they are called by this name (samp&tas). 

The reason that the Hotar, on the first day, repeats two Sampata 
hymns, is, to reach the celestial world, to get possession of it, and join 
(its inhabitants). 

The Pratipad (beginning verse) of the Vaisvadeva Sastra on the 
first day, which is a Eathantara day * [3181 is, tat savitur vrhimahe, 
(5, 82, 1-3) ; its Anuchara (sequel) is, adya no deva savitar (5, 82, 4-6). 

It is used at a Eathantara day, which is characteristic of the first day. 

The (Nivid) hymn for Savitar is, yuhjate mana uta (5, 81) ; it con- 
tains the term yuj to join, which is a characteristic of the first day. 

The (Nivid) hymn for Heaven and Earth is, pra dydvd yajhdih (1, 
159 ) ; it contains the pra, which is a characteristic of the first day. 

The (Nivid) hymn for the Eibhus is, iheha vo manasd (3, 60). If it 
would contain pra, and d, the (proper) characteristics of the first day, then 
aE would be pro, i. e., going forth, and consequently the sacrificers would 
depart (prdisyan) from this world. This is the reason that the Hotar 
repeats on the first day (as Nivid hymn for Heaven and Earth) iheha 
mano though it does not contain the term characteristic of the first day). 

1 See Ait. BrUhin. 6, 18. 

2 Tiie so-called Rathantara days of the DvMasaha are the first, third and fifth. S4y, 
here remarks that the Pratipad of the Vaisvadeva Sastras is joined to the Rathantara 
SSman. This is, however, an erroneous statement, as I can prove from the S^ma prayoga 
ol the" DvddasSha (the last sacrifice of this kind has been, in this part of India, 
performed about fifty years ago) which is in my possession. The triplet addressed to 
Savitar is always (at all Soma sacrifices) the opening of the Vaisvadeva i^astra on the 
evening libation ; but on the first day of the Dvddasaha, there is besides the Arbhava 
Pavamina Stotra, only the Yajna yajniya Sama used, the same which is required at the 
evening libation of the Agnistoma. Say. wrote that explanation only to explain the 
term rMhantara. This means only that this is done on the ** Rathantara day." The 
Rathantara is on this day required at the midday libation. 
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Iha, i.e., here, is this world. By doing so, the Ilotar makes the sacrificers 
enjoy this world. 

The (Nivid) hymn for the Vii^vedevdh is, devdn hum hftJiaeh chha- 
msah svastaye (10, 66). The deities are mentioned in the fiicBt pada, 
which is a characteristic of the first day. 

The reason that the Hotar repeats this hymn (as Niv'id Sfikta) for the 
VieJvedevah on the first day, is to make the journey (of the sacrificers) safe, 
because those who hold a session lasting for a year, or who perform the 
Dv^dasi^ha, are going to set out on a long journey. Thus the Hotar makes 
(for them) the journey safe* 

He who has such a knowledge reaches in safety the end of the year, 
as well as those who have a Hotar knowing this and acting accordingly. 

The Partipad of the Agnimaruta ^astra is, mis vanardya pritliw- 
pdjase (3, 3). The deity (Vaiiiv^nara) [314] is mentioned in the first 
pada, which is a characteristic of the first day. 

The (Nivid) hymn for the Marutas is, pra tvakqasah pra tavasafi (1, 
87). It contains the term pra^ which is a characteristic of the first 
day. 

He repeats the J&taved^s verse, jatavedase simamma (1, 99, 1) before 
(the J^tavedas) hymn. The J^taved^s verse is safe journey. (It is 
repeated) for securing a safe journey. Thus he secures a safe journey 
(for the sacrificer). He who has such a knowledge reaches in safety 
the end of the year. 

The (Nivid) hymn for J^taved^s is, pra tavyasim navyasim (1, 143). 
It contains the term pra, which is a characteristic of the first day. 

The Agnimaruta ^astra (of the first day of the Dv^daiaha) is the 
same as in the Agnistoma^. The creatures live on what is performed 
equally in the sacrifice (i.e., in several different kinds of sacrifices). 
Thence the Agnimaruta ^astxa (of the first day of the Dv^da4aha) is 

identical (with that of the Agnistoma). 

31 

{The Characteristies of the Second Day of the Dvddasdha. The Nostras of 
the Morning and Midday Libations. Story of Sdrydta, the son of Manu) 
Indra is tlie leading deity of tlie second day ; the Stoma (required) 
is the fifteen-fold {-panchadasa), the S^man is Brihat, the metre is Tris- 
tuhh. He who hnows what deity, what Stoma, what SSinan, what 
metre (are required for the second day) succeeds by it. On the s^ond 
day, neither d nor pro (the characteristics of the first day) are use(^but 
sthd (derivations from this root) “ to stand, ” is the characteristic- t cr 


* See 3, 35-38. 



characteristics of the second day are, iXrdhva [3151 upwards, prati to- 
wards antar in, between, wan male, nn'dhan growing, the deities men- 
tioned (by their names) in the second pada, the allusion to the airy 
region, what has the nature of the Brihat Saman. what has the nature of 
the Tristubh the present, tense"*. 

The Ajya (hymn) of the second day is, agnim dHtam vrivimahe 
( 1 , 12 ) ; this contains the present tense (in vrinimahe), which is a charac- 
teristic of the second day. _ • . . ■ xi 

The pra-uga flastra is, vdyo ye te sahasnrj.0 (2, 41) ; it contains t le 

term vridhan growing, increasing, in the words sutaT} soma ritd 

(2 41 , 4), which is a characteristic of the second day. 

The Pratipad (beginning) of the Marutvatijra Sastra is, visvanarasya 
■nasnattmiS 57, 4-6), and its Anuchara (seqael), indr a it So mapd {8, 2, 
r?) The; contain the terms vridhan ( 8 , 57, 5) and ant«. ( 8 , 2, 5;, which 

are characteristics of the second day. 

The constant (Indra-TsTihava) PragAtha is, indra nedtya edihi. 

The Brahmanaspati PragAtha is, uU^tha hrahrmnaspate , it contains 
the term Ardhua up, upwards, (in the word utti^tha, i.e., rise), w ic is a 

characteristic of the second day. , , . 

The constant DhAyyAs are, agnir netd tvam soma Jiratubhib, pinvanty 


The Marutvatiya PargAtha is, hrihad indrdya gayata ( 8 , -87, 1-2) ; it 
contains the term vridhan increasing, in the^word ritarridha. 

The (Nivid) hymn (of the Marutvatiya Sastra) ia, tndra somam soma 
vate{8 32); it contains the [316] term vri?an in the word d vn§asva- 
“■gither strength” (show yourself as a male 3, 32, 2 ), which is a charac- 
teristic of the second day. ^ • 7 71 , • 

The Brihat Priijtham (i. e., Stotriyam, and Anurhpam) is tvam iddht 

havdmahe 'iQ, 46, 1-2) and tvam hyehi cherave {8, 50, 7-8) ; (this is done) 
on the Barhata day,® of which kind the second day is (the use of the Bnhat 
pri§t}ia\ being a characteristic of the second day. 

The constant Dhayy^ (of the Niskevalya Sastra) is, yad vdvdna. 

The Si:ma Pragatha is, ubhayam srimvachcha ( 8 , 50, 1-2) ; (the term 
nhliayaMf L e. both) means, what is today and what was yesterday. It 
belongs to the Brihat S^man, which is a charateristic of the second day. 

The constant T^rksya is, tyam 4 vdjinam. 


“ Th© word for ** present tens© ” in the original is kurvatj which is the participle of 
the present tense ot the root kri to mafee. That it cannbt have any oth^ meaning, 
uiidont^edly follows from the application of this 

muhe, in the whole Of which there is nowhere any present tens© or present participle 
of the root kri, but present tenses of other verbs. 

* Tho Barhata days are the second, fourth, and sixth. 
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32 

{The Remainder of the Nifkevalya ^astra and the Sastras of the Emiing 

Libation on the Second Day) 

The (Nivid) hymn (of the Niskevalya l^astra) is, ya ta Mir ammd 
(6, 25) ; it contains the term vrtqan^ in the word vrmmjdni i6, 25, 3), 
which term is a characteristic of the second day. 

The Pratipad of the Vaitlvadeva ^astra is, visw demeya netus (5, 50, 

emd tat savituT vareriyam (3, 62, 10-11\ the Annchara (sequel) is, d 
visvadevam satpatim (5, 82, 7-9). It belongs to the Bfihat day, and is 
thus a characteristic of the second day (which is a Brihat day). 

The (Nivid) hymn for Savitar is, ud u Sya devah samta (6, 71) ; it 
contains the trem up upwards ’’ (in ut)^ which is a characteristic of the 
second day. 

[317} The Nivid hymn for Dyavaprithivl is, te hi dydvdprithwi (1, 160)^ 
it contains the term antar, which is a characteristic of the second day. 

The i Nivid) hymn for the Ribhus is, tah^an (1, 111), it con- 

tains the term vrisan, in the word vfisanvasA, which is a characteristic 
of the second day. 

The (Nivid) hymn for the Vijjvedev^h is, yajiiasya yo rathyam (10, 
92) ; it contains the term vri^a in the words vri^a hetur, which is a 
characteristic of the second day. This hymn is by ^^ry4ta. As the Ah* 
giras were engaged in a sacrificial session for going to heaven, they be- 
came always confounded (in their recitations) as often as they were going 
to perform the ceremonies of the second day (of the Salaha). &ryi-ta, 
the son of Manu, made them repeat the hymn, yajnasya rathyam on the 
second day, whereupon they got aware of the sacrifice (the sacrificial 
personage), and (by means of it) of the celestial world. The reason that the 
Hotar repeats this hymn on the second day is (to help the sacrificer;, to 
get aware of the sacrifice, and consequently to see the celestial world 
(of which he wishes to became an inhabitant). 

The Pratipad (beginning) of the Agnimaruta Sastra is, pfikmm 
vriwo (6, 8) ; it contains the term vri§an, which is a characteristic of the 

second day. , 

The (Nivid) hymn for the Marutas in the Agnimi-ruta Sastra is, 

'vrisne sardMya (1, 64) ; it contains the term vrisan, which is a charac- 
teristic of the second day. 

The constant Jataved^s verse is, Jdtavedase sunapama* 

The (Nivid) hymn for JMavedas is yajnena vardhata (2, 2) ; it con- 
tains the term vridh, which is a charcteristic of the second day. 



[318] FIFTH BOOK. 


FIRST CHAPTER. 

(The Oharaeteristies and ^astras of the Third and Fourth 
Days of ike DvMasdha) 

1 

(The Characte7'istics of the Third-Day. The ^astras of the Moi'ning 
and Midday Libations) 

The leading deities of the third day are the Vi^vedevtlh ; its (leading) 
Stoma is the so-called Saptadada (seventeen-fold), its S^man the Vairupam,. 
its metre the Jagati, He who knows what deity, what Stoma, what 
SSman, what metre (are required on the third day), becomes successful 
by it. 

What hymn has a refrain, that is a characteristic of the third day^ 
Other characteristics are : asm horse, anta end, repetition, (punar&vritti) 
consonance (in the ending vowels), cohabitation, the term “covered, closed,” 
(paryasta), the term three, what has the form of anta (end), the mentioning 
of the deity in the last pada, an allusion to that world, the Vairhpam 
SSman, the Jagati metre, the past tense. 

The Ajya ^astra is, yuk§vd hi devahUtaman (8, 64). The gods went 
to heaven by means of the third day. The Asuras (and) Raksas prevented 
them (from entering it). They said (to the Asuras), “Become deformed, 
become deformed ” (virdpa) ; when the Asuras were becoming deformed, 
the Devas entered (heaven). This produced the S^man called Vairdpam, 
thence it is called so (from virdpa deformed). He who has become 
deformed in consequence of his own guilt, destroys it (his deformity) by 
means of this knowledge. 

[8191 The Asuras persecuted the Devas again, and came into contad 
with them. The Devas turned horses (aha)' and kicked them with their 
feet. Thence the horses are called asm (from as to reach). He’ who 
knows this obtains (ainute) all he desires. Thence the horse is the swiftest 
of animals, because of its kicking with the hind legs. ' He who has such 
a knowledge destroys the consequences of guilt. This is the reason that 
the Ajya hymn on the third day contains the term asm horse, which is 
a characteristic of the third day. 
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The Pra-iiga Sastra consists of the folio wing triplets : *Dayan&yAhi eiiayi 
(5, 51, 5-7) vdyo yahi (8, 26, 23-25), indrm dm wiyat^ e§dm mt&uAm 
(5, 51, 6~^, d mitre vartm^e mt/yam (5, 72, 1-3), alr£nd®elia gaeMiMam (5, 75, 
7-9), dy^y adrihUli (5, 40, 1-3), sajdr demhUr mkmhhir (7, 34, 15-17), ntm 
na]}, pmyd (6, 61 10-12). They are in the UsDiih metre, have a refrain 
(saTnanodarkam), which is a characteristic of the third day, # 

Tam tarn id rddliase (8, 57, 7-9), traya indrmm &>ma (8, 2, 7-9) are 
the heginning and the seqtiel of the Marutvatiya ^astra, which contain 
the terms, nftd, i,e,, consonance (8, 57, 7) and traya, { e,, three, which are 
characteristics of the third day. Indra nediya (Val. 5, 5-6) is the constant 
(Indra-Nihava) pragdthaTi} Praniinam Brahmartaepatir (1, 40, 5*6) is the 
Bri^hmanaspatya Prag^tha which has a consonance (of vowels), is a charac- 
teristic of the third day. Agnir netd (3, 20, 4), tm^h Soma kratiihhi^ (1, 91, 
2), and pinvanty ap6 (1, 64, 6) are the immovable Dhayyis. Nakilj, 
Sud&so ratham (7, 32, 10) [3201 is the Marutvatiya PragMha, which 
contains the term prayasta, i.e,, covered, closed. Tryaryamd mann^o 
devatdtd (5, 29) is the (Nlvid) hymn (for the Marutvatiya Shastra) ; it 
contains the term three.’’ Yad dydva indra (8, 59, 5-6), yad indrm ydmtas 
(7, 32, 18-19) form the Vairdpam Pristham on the third day, which is 
a Rathantara day, which is a characteristic of the third day. 

Yad vavdna (10, 74,6) is the constant Bhayj^il. By repeating (after 
this Dh^yy^) : ahhi tvd sitra nonumaljL (7, 32, 22-23) the Hotar turns back 
tbe womb (of this day), because this (third) day is, as to its position, a 
Rathantara day which Saman is, therefore, the womb of it. Indra tridhatu 
Saranam (6, 46, 9-10) is the Sama Pragatha ; it contains the term ‘‘three” 
(in tridhata). Tyam d vdjmam (10, 178) is the constant llirksya. 

2 

‘ {The Nivid Symn of the liifkeoalya ^astra, and the ^astras 
of the Eveyiing Libation of the Third Day) 

To jdto eva prathamo manasudn (2, 12) is the (Nivid) hymn, every 
verse of which ends in the same words {sa jandsa IndraTf), which is a 
characteristic of the third day. It contains the words $a jaim and Indra. 
If this be recited, then Indra becomes possessd of his Indra (peculiar) 
power* The S^ma singers, therefore,, say, the Rigvedis (the Hotars) praise 
Indra’s peculiar nature (power, indrasya indriyam). This hymn is by the 
Ri§i Gfitsamada. By means of it, this Risi obtained Indra’s favour 

^ Sayaaa explains- paimrmj^ritan^ as follows : 

This clearly expresses what we call consonance ; tho recurreuee of the same towoI a4^ 
the end is compared to the movements of a dancer {nmrittam). 
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and conquered the highest world. He who has this knowledge obtains 
India’s favour and conquers the highest world. 

Tat SavUur vfinimalie vayam f5, 82, 1-3) and adyd no deva savitah 
{5, 82, 3-5), are the beginning and the [321] sequel of the Vai^vadeva 
Sastra on the third day, which is a Rathantara day. 

Tad devasya Savitur vdryam mahad vrmtmahe (4, 53, 1) is the (Nivid) 
hymn for Savitar. Because the end (which is aimed at) is a great one 
{mahad) ; and the third day is also an end. Ghritena dyavd prithivi 
(6, 70) is the (Nivid) hymn for Dy^v4prithivi. It contains the words 
ghritasriyd, ghrita prichd^ ghritavridhd, in which there is a repetition 
(because the word ghrita is three times repeated) and the consonance of 
the terminating vowels (because there is three times d at the end), which 
are characteristics of the third day, 

Anasvo jdtS analMsur (4, 36) is the (Nivid) hymn for the Ribhus. 
It contains, in the words rathas trichakraT}, the term ‘‘ three ” (tri), which 
is a characteristic of the third day. 

Pardvato ye didhiqanta (10, 63) is the (Nivid) hymn for the Visivedev^h. 
Because the word anta (the end) is to be found in the word paravato 
(atS in the strong form antd), and the third day is an end (an object). This 
is the Gayasukta, by which Gaya, the son of Plata, obtained the favour 
of the Vitivedev^h and conquered the highest world. He who has this 
knowledge obtains the favour of the Visivedev^h and conquers the highest 
world. 

Vaisvanardya dhi^andm (3, 2) is the beginning of the Agnimdruta 
^astra* The anta (end) is in di^and (but the t is wanting). The third 
day is also an '‘end ” (to a Tryaha or period of three days). 

Dhdrdvard maruto (2, 34) is the (Nivid) hymn for the Marutas. Here 
by aiita is the plural (most of the nominatives of this verse are in the 
plural) to be understood, because the plural is the end (the last among 
the terminations, following the singular and dual). The third day is 
also the end (of the Tryaha). 

[322] Jdtavedase mnavdma (1, 99, 1) is the constant verse for Jdtavedds. 
Tvam ague prathamo afigird (1, 31) is the (Nivid) hymn for Jdtavedds, 
where each verse begins by the same words {tvam agne\ which is a 
characteristic of the third day. By repeating tvam tvam (in every verse), 
the Hotar alludes to the following three days (from the fourth to the sixth) 
for connecting (both series of three days). Those who^ with such a know- 
ledge, repeat (at the end of the last Sastra of the third day a hymn eveiy 
verse of which contains the term tvam) have both series of three days 
performed without interruption and breach. 
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{Ofi the Ny4nkhay 

(Say. These periods of three days form part of the NciDardIra— niae 
Bights included in the DvMaslaha. [338] The first Tryahah or period o£ 
three days is now explained, and the very same is the first part of the 
pristhyam, comprising six days. Now the middle part of the Mavarfitra 
(the second three days) are to be explained. 

The Stomas and Chhandas are at an end (i.e., all the Stoma combi* 
nations, and the metres are exhausted) on the third day ; that one only 
remains. This that one ” is the syllable vdeh, which consists of three 
sounds ; v4ch is one syllable, ^and (this) syllable consists of three sounds, 
which represent the latter thre days (out of the six\ of which Vich 
(Speech) is one, and Gans (Cow) is one, and Dyaas (Heaven) is one* 
Therefore, Vich alone is the leading deity of the fourth day. 


On just the fourth day, they make Nydnkha of this syllable by 
pronouncing it with a tremulous voice, increasing and decreasing (divid- 
ing) the tone. It serves for rising the fourth day (to make it particularly 
important). Because the Nyunkha is (produces) food, for the singers 
seeking a livelihood wander about, in order to make food grow (by 


their singing for rain). 

By making Nyunkha on the fourth day, they produce food ; (because 
it is done) for producing food. Thence the fourth day is jatavat, i.e., 
productive. Some say, one must make Nyfinkha with^a word comprising 
four sounds i for the animals are fourfooted, in order to obtain cattle. 
Others say, one must make Nyunkha with three sounds. These three 
sounds are the three worlds. In order to conquer these worlds, tliey say, 


’ The rides for making the Nyhakha are laid dwon in Asval. Sr. S (7, II), They are 

3 ^ j-e., « on the fourth day is the 

second sound (syllable) of each of the two first half Tsrses in the b^inning of the 
Pratarannvake to be pronounced mth NyaSkha. (This Nyfinkha is made in the following 
manner). The 6 (in apd revatir and rdyO) is pronounced thrice with three moras. in the 
high tone {udatta) ; this (S thus pronounced in the high tone with three moras js e^h 
tiL followed by an indefinite number of half os (i.e..the vowel o pronounced very abruptly 
with half a mora only) or by five only, the last 6 (with three moras) being, however, 
followed by three half os only ; the first sound is prononnced with some impetus, when 

%Ws dercSSn Thlte h^r^ite'esact. as I can assure the reader from my having heard 
the Nyufika pronounced by a Sretriya, is illustrated in A^v by several instances. It 

ocLrs twice in the first verse of the Pratarannvftka (after the words Wna ^ 

last SYllahle of both being changed into 8), and once in the Ajva Sukta (rfgnim na 10 ), 

followed by a pratigara, pronounced by the Adhvaryu, containing also the Nyfinkha. 
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one must make Nydnklia witli one sound only. Sangalayana, tlie son 
of Mudgala, a Brahman, said “ The word ‘ Vach ’ comprises one syllable 
only therefore he who makes Nyflnkha by one sound only, does it m 
the right way.” They say, one must make NydSkha with two sounds for 
[324] obtaining a stand-point, for man has two legs, and the animals have 
four ; thus he places the two-footed man among the four-footed animals. 
Therefore, the Hotar ought to make Nyhnkha with two sounds. At the 
beginning, he makes Nydnkha in the morning prayer (Prataranuv^ka) ; 
because creatures first eat food with the mouth. In this way, the Hotar 
places the sacrificer with his mouth (ready for eating) towards food. 

In the Ajya i^astra, the Nyfinkha is made in the middle ; for, in the 
middle, he makes the creatures fond of food, and he places thus the 
sacrificer in the midst of food. In the midday libation, the Hotar makes 
Hyunkha at the beginning, because animals eat food with their mouth. 
Thus he places the sacrificer with his mouth towards food. Thus he 
makes Nyfinkha at both the libations (morning and midday) for obtaining 
food. 

4. 

'{The Okaraeteriatiea of the Fourth Day. The ^aatras of 
the Morning and Midday Libations) 

The leading deity of the fourth day is the V^ch. The Stoma is the 
twenty-one-fold, the S^man is Vair^ja, the metre is Anustnbh, He who 
knows what deity, what Stoma, what Saman, what metre fare re( 3 .nired) 
on the fourth day, succeeds through it (the fourth day). The terms d 
pra are the characteristics of the fourth day. The fourth day has all the 
characteristics of the first, yuhta raiha asu pd (to drink); the 

mentioning of the deity in first pada, an allusion to this world. Other 
characteristics of the fourth day are the jdta, hava, sukra what has the form 
of speech (the Nyunkha), what is hy Vimada viripTiita, what has different 
metres iviehhandas), what is wanting in syllables, and [825] what has an 
excess of them ; what refers to Vir4j and to Anustubh ; the tense in 
future (karisyat), 

Agnim na smvriktihhi}^ (10, 21) is the Ajya hymn of the fourth day. 

It is by the Risi Vimada, whose name is contained in an alliteration in 
it (in vi VO made), and has alliterations, consonances, and assonances 
(viriphitam).^ Such a hymn is a characteristic of the fourth day. It con-"* 

»Tlie word viriphitam has, it appears, been misunderstood by Sayana, who explains it 
by “ ny/in^chita,” i. e., in which the NytnkhaUs made. It is true, the Nyhnkha is made 
by the Hotar, when repeating the two Vimada hymns (agnim na svavriktibhir 10, 21, and 
Tiuha iruta inirah 10, 22) on the morning and midday [of the fourth day (See A^y. 
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sists of eiglit verses, and is in the Paiikti metre ; because the sacrifice is 
a Pahkti (series of ceremonies) ; and cattle are of the Pafikti nature (i e., 
they consist of five parts) ; (it is done) for obtaining cattle. 

These eight verses make ten Jagatis,^ because £3^] this morning 
libation of the middle three days (from the fourth to the sixth) belongs to 
the Jagat (i. a., Jagati). This (the connection of the Jagati with the 
morning libation) is a characteristic of the fourth day* 

These eight verses comprise ten Anustubhs; for this is the Anus- 
tubh day, in the application of which metre one of the chamcteristies of 
the fourth day consists. 

These eight verses contain twenty Gayatris ; for this day is, again, 
a day of commencement (like the first, where Gayatri is the metre). In 
this consists a characteristic of the fourth day. 

Although this hymn is neither accompanied by the chants of the 
Sama singers, nor by the recitations of the Hotri priests, the sacrifice 
does not lose its essence by it, but the sacrificial personage is even 
actually present (in it) ; thence it serves as the Ajya :^£^tra of the 
fourth day. They thus develop (stretch) out (of the form of) the sacrifice 
(contained in this hymn), the sacrifice (i. e,, this hymn is the external 
shape, in the boundary of which the sacrifice ‘-conceived as a being— 
extends and thrives), and obtain (through the medium of this hymn) 
the Vach again. (This is done) for establihshing a connection (between 
the several periods of three days. Those who have such a knowledge move 
continually within the closely connected and uninterrupted periods of 
three days (required for having success in the sacrifice). 

Sr. S. 7, 11). But the term nyunWia. being perfectly known to the author of our Br^hmanaiUt 
and its application CYen being accurately described by Mm (in 5, 3), it is surprising, 
only why he should call this peculiar way of lengthening the syllable 6 (m) in the midst 
of a verse, here viripUta, Besides, the Nyhnkha does not take place in the Vimada hyim 
only, but in the beginning verses, the PrStaranuvaka of which verse is by the s'ddra 
Kavasa Aildsa. Viriphita must refer to some peculiarities wMch lie in the two hymns 
alluded to. On reference to them, every one will observe that in the first of them, each 
verse concludes with the word vivah§ase, and contains the words vo made, wMch are an 
allusion to the name of the Risi Timada, who is therefore also called zdriphita ; in the 
second, there occurs in the two first verses in the same place (in the comm^oement of 
the second pada) the term adya, and at the end of several padas in the following verses, 
the word vafrimh. These repetitions of the same words, generally commencing with 
m, vi, VO is, no doubt, the proper meaning of the term " viriphitam/^ as understood by 

the author of our Brdhmanam. ^ 

4. This is brought about by repeating thrice the first and last verses. The pankti con- 
sists of 41 syllables. In this way of computation, one obtains 480 syllables. Just as mmj 
as 10 Jagatis comprise (Sdy.) If they are divided by 82 (the number of syllables for the 
Anu&tubh metre), then we obtain 15 Anustubhs, and if divided by 24, 20 Gdyatris. 





The Pra-uga Sastra, which is in the Anustubh metre, is composed' 
of the following verses : Vdz/o huUro (4, 47, 1), vihi hotrd avitd (4, 48, 1)^ 
vdyd satam TiaHndm (4, 48, 5), indras cha vdyav eqdm (4, 48 2-1), d chikitdna 
mkratd (5, 66, 1-3), d no visvdhhir dtibUJ} (7, 24, 4-6), tyam u vo a'proh^ 
anam (6, 44, 4-6), apa tyam vvijinam ripum (6, 51, 13-15) ambitame 
naditame (2, 41, 1-3). In them, there occur the words, [327} d pra, and 
sukra, which are characteristics of the fourth day* 

Tam tvd yajnehhir imahe (8, 57. 10) is the beginning (pratipad) of the 
Marutvatiya ^astra. The word imahe “ we ask foi: ” in this verse, means 
that this day’s work is to be made long (in consequence of the multitude 
of rites) as it were (just as one has to waii long before a request is 
acceded to). This is a characteristic of the fourth day (for it indicates 
the multitude of its rites). 

The verses, I dam tiaso sutam andhali^ (8, 2, 1-2), Indr a nediya (V4l 
5. 5-6), prditu Brahmar^aspatir (1,4, 34), Agnir netd (3, 20, 4), tvain Soma 
kratabhil} (1, 91, 2), pimanty apd (1, 64, 6), pm va indrdya brihate (8, 78, 
3), which form part of the Marutvatiya ^astra of the first day, are also re- 
quired for the fourth day, and are a characteristic of it. ^rudhi Tiavam md 
n^nya{2, 11, 1) is the hymn which contains the word hava (call), being 
a characteristic of the fourth day. In the hymn Marutvd 7 h Indr a 
abM (3, 47), there is, in its last quarter (47, 5), in the word hutema, the 
root Jiu perceptible, which is a characteristic of the fourth day. This 
hymn is in the Tristubh metre. 

By means of the padas of this hymn which stand firm, the Hotar keeps 
the libation lest it fall from its proper place (it should be kept in its proper 
place, like a piece in machinery). Imam nu mdyinam huva (8, 65, 13) 
Is the setting (parydsa)^ containing the word huva^ which is a characteristic 
of the fourth day. The verses (of this hymn) are in the G^yatri metre, 
for the GUyatri verses are the leaders of the midday libation in these latter 
three days. That metre is the leading one in which the Nivid is placed ; 
therefore one puts in (these) G^yatri verses the Nivid. 

Piha Somam Indra mandatu (7, 22, 1-2) and srudhi- havam vipipd-^ 
nasyddrer (7, 22, 4-5) is the Vairaja Pri^tham of the Brihat days, to 
which the fourth day belongs. [328] This (reference to the Brihat) is 
a characteristic of the fourth day. 

Yad vdvdna (10, 74, 6) is the immovable Dh^yya^ 

Tvdm iddhi havdmahe (6, 46, 1) forms the womb (central verse) to 
which the Hotar brings (all) back, after the DKayy^ has been recited ; 
fd' this is a Brihat Sama day, according to its position (thence the 
Prag^tha, constituting the text of the Bjihat S^man, is its womb), 
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Taam Indra pratArt^u iS, S8, 5) is tbe Sama Fragatha ; (the third 
pada) aiastj7.a iamtd contains the term “ jdta;’ which is a characteristic 
•of the fourth day. Tyam H vdjinam ilO, 178} is the immovable 
T^rksya. 

5. 

{The R^Mui^ideT of the N i^ketwHyo, and the 

^ Sastras of the Evening Libation i 

Kuha sruta indrah, (10, 22) is the Vimada hymn, with alliteiations, 
assonances, and consonances, by the Risi whose (name; is contained in 
an ^ alliteration ivi vo made in 10, 21 being taken as equal to vimadaX 
This is one of the characteristics of the fourth day. The hymn yudhmasya 
te mrkalhasya (3, 46) contains (in the fourth verse) the word janmd 
(from the root jan “ to be born ’’), which is a characteristic of the fourth 
day. It is in the Tristubh metre. By means of the padas of this 
hymn which stand firm, the Hotar keeps the libation, lest it fall from 
its proper place. 

Tyam uvaJ} satrdsSham (8, 81) is the setting. Its words, visvdsu gir^ 
dyatam, indicate that this day’s work is to be made long, as it were, which 
is one of the characteristics of the fourth day. They are in the GEyatrl 
metre ; the G^yatris are the leaders of the midday libation in these three 
(latter) days. 

[ 329 ] The Nivid is to be put in that metre which leads (the day) ; 
therefore they put the Nivid in the G^yatris. VisvS demsya netm (5, 
50, 1), tat savitur varenyam (3, 62, 10-18), d visvademm saptatim (5, 82, 
7-9), are the beginning and sequel of the Vaisvadeva ^astra on the 
f )urth day, which is a Brihat day, being one of the characteristics of 
the fourth day. A devo ydtu (7, 45) is the (Nivid) hymn for Savitar ; 
it contains the term d, which is a characteristic of the fourth day. 

Pra dydvd yajndiji prithivi (7, 53) is the (Nivid) hymn for Dy4v4- 
prithivi ; it contains the term pra, which is a characteristic of the fourth 
day. Pra fihhubhyd dutam iva vacham iqya (4, 33) is the (Nivid) hymn 
for the Ribhus ; it contains the words pra and vacham i^ya, which are 
characteristics of the fourth day. Pra suhrditu devimaniqd (7, 34) is 
the (Nivid) hymn for the Vitivedevah ; it contains the terms pra and 
sukra^ which are characteristics of the fourth day. It has different metres, 
such as consist of two padas, and such as consist of four padas. This 
is a characteristic of the fourth day. 

Vaidvanarasya sumatdu sydma (1, 98) is the beginning of the Agni- 
maruta ^astra ; it contains the term jata^ which is a characteristic of 
the fourth day. Ka im vyaUd (7, 56) is the (Nivid) hymn for the Marutas. 





(In the third pada of its first verse) ther.e are the words, nakir hy e^dm 
jamtn^i veda, which contain the root jan to be born (in jan4n^i), which 
is a characteristic of the fourth day. The verses of this hymn are in 
unequal metres * some have two padas, some four. This constitutes a 
characteristic of the fourth day. 

Jdtamdase sunavdma somam (1, 99, 1) is the immovable Jfitavedas 
verse. Agnimnaro didhitibir {7, 1) m the (Nivid) hymn for Jataved^s; 
it contains the term janayanta, which is a characteristic df the fourth 
[330] day. Its meters are unequal ; there are in it Virfijas and Tris- 
jubhs. This constitutes a characteristic of the fourth day. 

SECOND CHATTER. 

{The Gharacteristies and ^ast7^a$ of the Fifth and 
Sixth Days of the Dvddasdha) 

6 

The Characteristics of the Fifth day. The ^astras 
of the Morning and Midday Libations) 

The leading deity of the fifth day is Qdus (the cow). Its Stoma is the 
Trinava (twenty-seven-fold), the S4man is the ^^kvaram, the metre is 
Pankti. He who knows what deity, what Stoma, what S^man, what 
metre (are required on this day), succeeds by it. What is not d and 
not pra, what is fixed (standing), that is a characteristic of the fifth 
day. Besides, the characteristics of the second day re-occur in the fifth, 
such as fUrdhva, yrati, antar, vriqan^ vridhan : the mentioning of the 
deity in the middle pada, an allusion to the airy region. (In addition 
to these, there are the following peculiar characteristics), dugdha, {duh td 
milk) udha (udder), dhenu (cow) prisni (cloud, cow) mad (drunk), the 
animal form, an increase (ad/it/asa^), ^ for the animals differ in size, as 
it were, one being smaller or bigger than the other.* This (fifth) day 
is jdgatam, i,e,^ it refers to the movable (jagat) things (or the Jagatt 
metre), for [331] the animals are movable ; it is bdrhatam, for the animals 
have reference to the Brihatt metre ; it is pdnktam, for the animals refer 
to the Pankti metre; it is vdmam, i.e.^ left, because the animals are of 
this quality,® It is i.e., having offerings; because the animals 

^ The Pasuis considered to have five feet, the mouth being reckoned as the fifth. 8dyi 

* The original viksudrd iva hi pasavb cannot be literally translated. I therefore must 
content myself with a paraphrase, based chiefly on S4yana ; kaudra means small, low ; and 
tn expresses “ different, manifold.” 

® S&y. interprets the word vdma here differently. He takes it to mean lovely, beautiful, ^ 
This, he says, refers to the song (what song, he does not specify) which is pleasing to hear 
on account of its sweet tones and sounds 5 or to the beautiful view which animalSi suck 



are an off ering (serve as an offering); it is vapumat, ie., Iiaving a 
ody , for the^ animals liare a body ; it is Mkvaram pafJttam, and has the 

present tense,, just as tli© second day. 

Imam 4 suvo atithim (Q, 15) is the Ajya ^astra. It is in the Jagat! 
metre with additional other metres (such as l^ak¥ari, AtM ahvarl^ &c,) ; 
this is the animal characteristic of the fifth day. 

The ♦Pra-nga ^astra of the fifth day, which is in the Brihati metre, 
consists of the following Terses : A no yapmm dimsprwam (8, 90, 9-10), 
a no vaya (8, 46, 25), rafhena prifhapdjasd (4, 46, 5-7) bahamJi sttraGJmh^^ 
^rasd{7, 66, 10-12), mid u vdm divistaya (7, 74, 1-3), pibd mtasya rasinS 
(8, 3, 1-3), devam demm vo vase devarn (8, 27, 13-15) brihad u gdyi^e 
vacha ( 7, 96, 1-3). 

In the verse yat pdnehajanyaydvisd (8, 52, 7), which is the beginning 
of the Marutvatiya ^astra, there is the word pdncJiajanyayd (consisting 
of five families) which (five) is a characteristic of the fifth day (it being 
pdnkta, i, e,, five-fold^) 

Indra it somapa eka^ (8, 2, 4), Indra nediya edihi (V^L 5, 5), uttktha 
BraTimaT^aspate (1, 40, 1), Agnirnetd (3, 20, 1), tvam soma kratiAhib^ (1^ 91, 
2), £8321 pinvanty apo (1, 64, 6), hfikad Indrdya gdyata (8, 78, 1) is the 
extension (of the Marntvatiya ^astra) of the fifth day, which is identical 
with that of the second day. 

Avitdsi sunvato (8, 36) is a hymn which contains the word mad **to 
be drunk.” There are (in the first Terse) five padas, which is in the Pafikti 
metre, all these are characteristics of the fifth day. Jtihdhi soma in mada 
(1, 80) is another hymn in the Pafikti metre, consisting of five padas 
which contains the word mad also. 

The hymn Indra piba tubhyam suto maddya (6, 40), composed in the 
Tristubh metre, contains the word mad also. By means of this pada 
which remained firm, the Hotar keeps the libation in its proper place, 
preventing it from slipping down. The triplet mafutvdih indra mtdhva 
(8, 65, 7-9) is the setting containing neither the word d nor pra which is a 
characteristic of the fifth day. These verses are in the Gydtri metre, which 
lead the midday libation of the three days’ sacrifice. The Nivid is placed 
in that metre which is the leading one. Therefor© the Hotar places 
the Nivid in (these) 6i.yatris. 

as cows,, horses, &c., represent to the eye of the spectator. Bat these explanations have 
no sense at all, and appear to be mere guesses. I think it belter to take the word la 
the meaning left according to which the animals are, the ** left part” in creation, opposed 
to men and gods who represent the right. 
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7. 

{Or the ^uhvciTCi S&TRdu cind the McthdudniTiis. 

The Nhhevalya ^astra,) 

- On the fifth day, which is a Rathantara day, the S^ma singers chant 
the Mahan^mni verses ^according to the ^^tvara tune ; this is a charac- 
teristic of the fifth day. Indra (having had once a desire of becoming 
great), made himself great by means of these verses ; therefore they are 
called Mahan4mni, These worlds (also) are Mahanamnis, for they are 
great. 

[3331 Prajapati had, when he created the ^universe, the power (of making 
all) this and everything. The power possessed by Prajapati to make 
all this and everything when creating these worlds, became the ^akvari 
verses. Thence they are called ^akvaris (from saknoti, he has the power). 
He (Prajapati) made them (these Mahanamnis) to extend beyond the 
frontier>s. All that he created as extending beyond the frontiers, turned 
cords {sima). Thence comes the word siman, from sima a cord. 

The verses Svddor ittha vi^ilvato (1, 84, 10), upa no haribhi^ sutam 
(8, 82, 31), indram visva avitxidhann (1, 111, 1), are the Anurfipa (of 
the Hiskevalya Sastra) ; they contain the words vrkan, prisni, mady 
vridhan, which are characteristics of the fifth day. Yad vdvdna (10, 74, 6) 
is the immovable Dh4yy4. By repeating Abhi tvd silra nonumo after the 
Dh^yya, the Hotai’ returns to the womb of the Rathantaram (as the receptacle 
of all ceremonies), this (fifth) day being a Rathantara day by its position. 
Mo §u tvd vdghatas chana (7, 32, 1-2) is the Sama Pr^gatha with an addi- 
tional foot, having the animal form (five parts), which is a characteristic 
of the fifth day. Tyam A su vdjinam is the immovable T^rksya. 

8 .' 

(The Remainder of the T^iskevalya ^astra. The 
oastras of the Evening Libation,) 

The hymn, predam brahma (8, 37) is in the Pahkti metre, comprising 
five padas. The hymn, Indro rriaddya vdvridha (1, 81) is in the Pahkti 
metre, consisting of five padas, and containing the term ^^mad.^^ By 
means of the hymn Satrd maddsas tava (6, 36, 1) which contains the terna 
'mad'' also, and is in the Tristubh metre, the Hotar keeps through 
its padas which remain firm, the libation in its proper place, [33-^] 
thus preventing it from falling down. The triplet, tarn Indram vdjay^ 
dmasi (8, 82, 7-9) is the setting (parydsa). (Its third pada) sa vri§d wV 
abho bhuvaty contains the animal from (there is the word y rmn, i. e., 
These are vida maghavan, See 4, 4. 
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male, m it). It is in the G4yarti metre, for the Gayatrls are the leading 
metres at the ^midday libation in this Tryaha (the three days from tho 
fourth to the sixth). The Nmd is placed in that metre which is the 
ea ing. Therefore the Hotar places the Nivid in (these) Guyatris. 

The verses, tat savitur vrinimake (5, 82 , 1-3) athji no dem samtar (5, 
82, 13-15), are the beginning and sequel of the Vaiilvadeva ^astra on 
the Bathantara day, of which the fifth is one. Udu sya dezah sawitd 
damil7i&i6, 71, 4-6) is the (Nividj hymn for Savitar. In^it there is the 
word vamam (in the last pada), i.e., left, which is a characteristic of the 
animal form. In the Dyavaprithivi hymn, maM dyai^dprithivi ( 4 , 56 ) 
the words ruvad dhohsd (in the last pada) contain the animal form (be- 
cause the word dhokqd^ from the root duh, to milt, is in it). 

RihTiur vibhvd vdja (4, 34) is the Ribhu hymn. Because the auiiiiaia 
are vajab. i. e., property, booty, which (vdjalj) is an animal form. Stme 
ja?ia7h suvrataTh navyasihhir (6, 49, 1) is a hymn (in the Tristiibh metre) 
with an additional pada (in the last verse, which is in the ^akvarl, instead 
of in the Tristubh metre). This is the animal form (animals being 
supposed to have five feet instead of four, the mouth being counted as 
the fifth) which is a characteristic of the fifth day. Havi^ ptmtain ajaram 
(10, 88, i) is the beginning of the Agnimaruta ^astra. It contains the 
word haviSf i, e., offering, which is a characteristic of the fifth day. Vapur 
na tachchikitiise (6, 66) is the (Nivid) hymn for the Marutas, which con- 
tains the word mpiis^ i, e., from. Jdtavedase szmamma is the invariable 
Dhayy^. Agnir hotd ISBBJ grihapatih (6,15, 13) is the (Nivid) hymn 
for JMavedas, with an additional pada (at the end) ; this is the animal 
form, which is a characteristic of the fifth day. 

9 . 

(On the Bitut/djas of the Sixth Day.) 

The sixth day is dem k^etra^ n e , the field of the gods. Those who 
enter on the sixth day, enter the field of the gods who do not live to- 
gether, but each in his own house. They say, No Ritu (season) lives 
in the house of another Ritu. Therefore the priests perform the Ritu- 
y^jas (offerings to the Ritus), each for himself, without appointing 
another one to do it for them.® Thus the priests prepare all the Ritus 

“ This r^ers to the circumstanc© that at the common Boma sacrifices, such as the 
Agnistoraa, the Ritny^ja mantra for the Adhvaryii and the sacrifieer are repeated hy the 
Hotar, and not by the Adhvaryu’and the sacrifieer themselves. Bnfe at a Sattra, to v?hick 
class of sacrifices the Hvadasaha belongs, this is not allowed ; each must act for himself, 
each member of the body of priests who are performing a Sattra, being alternately priest 
and sacrifieer. The Ritny^Ja mantras for the AdhYaryn and sacrifieer axe the eleyentfe 
and twelfth in order. See the note on page 135-3 fi. 
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without foregoing such or such one (and make them fit for their own use), 
that the whole assemblage enjoys happiness, each in his own place. 
They say. No order for making the Ritu offering is required, nor is the 
.formula “vdu^at” to be repeated. Because the order given (by the Maitr^- 
varuna), for the Ritu offerings are the Vdch, who is wearied on the sixth 
day. When they would give the order (for repeating the Y4jy4s) for the 
Ritu offerings, and call “ vau^at," then they would have V4ch wearied, 
tired, sinking under her load® (the number of mantras recited on the 
previous days) and faltering in her 1336] voice.’ But if the priests do not 
repeat the order for the Ritu offerings, nor repeat vau^t after the Y4jy4s, 
then they fall from the line of the sacrifice which should not be broken 
and (consequently they fall) from the sacrifice, from the pr4na (breath), 
Prajapati and cattle, and will (henceforth) walk crooked. Therefore the 
order (praiga) to repeat the mantras, as well as the Y4jy4 vetse (at the 
end of which the Vasatkdra occurs) should be preceded by a Rik verse.® 
Thus th^ will not have the Vach wearied, tried, sinking beneath her load, 
faltering in her voice, nor will they fall from the line of sacrifice which 
should not be broken, nor from the sacrifice, nor from the prapa, nor from 
Prajapaiti, nor from the =cattle, nor walk crooked. 

10 . 

(On the Nature and Meaning of the Paruehhepa Verses.) 

They place at the two first libations a Paruehhepa verse (one seen by the 
Riai Paruehhepa) before each of the Yajyas, which are repeated by the 
seven Hotars in their order (the so-called prasthitas).^ The name of their 
metre is Rohita. By means of it Indra ascended the seven heavens. 
Thus he who has this knowledge ascends the seven heavens. They say, 
Yerses which consist nf five padas (steps) are a characteristic of the fifth 
day, and such ones as consist of six padas are fit for the sixth day, why 
then are metres of seven padas (as the Rohita is) £387] recited on the 
sixth day ? (The reason is) By six steps the sixth day is reached ; but by 
cutting off, as it were, the seventh day (by taking it single) they settle 
with the seventh step down (in heaven after having reached it by six). 
Thus they regain the Vdeh for the connection (of the whole). Those who 

are possessed of such a knowledge have the three days connected and un- 

broken. 


' Bikrtavahi ; ■rikm=}ihagna, broken, stands, as Sdy. observes, instead 

’ Vaharmini, 


of mikna. 


• The verse to be prefixed to the Praisa and YSjyfi is iuWiyam hinvatia (2, 36, 1) 

repeated. ^ indm verses is to be 

mdra suvanam{l, 130, 2-10). • ? a inaavan (l, ISO, 6-1 1) ^nd piba somam 
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11 . 

{On the Origin of the Paruchkepa Verses.) 

The Devas and Asuras waged war in these worlds. The Devas turned 
the Asuras by means of the sixth day’s ceremonies out of these worlds. 
The Asuras seized all things which they could grasp, took them and threw 
them into the sea. The Devas following them behind*® seized by means 
of this metre (of the Paruehhepa verses which have seven padas) all they 
(the Asurasj had grasped. Just this pada, vis., the additional pada (the 
seventh in the Paruehhepa verses) became a hook for the purpose of 
gathering the treasures (thrown into the sea by the Asuras). Therefore 
he who has this knowledge, deprives his enemy of his fortune and turns 
him out of all these worlds. 

12 . 

{The Characteristics of the Sixth Day. The ^astras of the Morning and 

Midday Libations.) 

Heaven (Dydus) is the leading deity of the sixth day. The Stoma is 
the thirty-three-fold, the SS,man is Raivatam, Atichhandds the metre. 
What has the same end (refrain) is a characteristic of the sixth day. L3381 
The sixth day has the same characteristics as the third, vis. the words, 
ah:a, anta, end, repetition, consonance, cohabitation, paryasta (set), three, 
what has the form of anta ; the mentioning of the deity in the last pada, 
an allusion to that world (heaven). The peculiar characteristics of the 
sixth day are, the Paruehhepa hymns comprising seven padas, the 
HarasaThsam, the Ndhhdnedi^tham, the Raivatam the AtichhanddT}, and 
the past tense. 

Ayam jdyata manure dharimavi (1, 128) is the Ajya ^astra, which 
is a Paruehhepa hymn, an AtichhandSi (a metre exceeding the normal 
measure) comprising seven padas, which i.s a characteristic of the sixth 
day. 

The Pra-uga ^astra consists of the following verses, which all are 
Paruehhepa, and Atichhandah, comprising seven padas : stimam harhir 
up no ydhi viiaye (1, 135, 1-3), 5 vdm ratho niyutvdn (1, 135, 4-6); 
su^md yatam adribhir (1, 137, 1-3) ; yuvdm stomehhir devayanto (1, 139, 
4-6) ; avar maha (1, 133, 6-7) ; astu srdusal (1, 139, 1) ; o su no agne 
srinuhi tvam ilito (1, 139, 7) ; ye devaso divy ekadasa (1, 139, 11) ; iyam 
adad&d rdbhasam (6, 61, 1-3). 

8a piXrvyd mahandm (8, 52, 1-3) is the beginning of the Marutvatiya 
^astra, because makan is a word in anta (acc. mahdntam), and anta, i. e.. 


Anuhdya^priithato gatvd S. 
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end, is a characteristic of the sixth day, being the end (the last of the 
second series of three days). The verses, Traya indrasya Soma (8, 2, 7-9) ; 
Indra nedlya edihi (V^l. 5, 5-6) ; pra ndnam Brahmamspatir (1, 40, 5-6) ; 
Agnir netd (3, 20, 4); tvam Soma hratulMTi, (1, 9 1, 2), pinvanty ap6 (1, 64, 6) ; 
and nakil}. suddso ratham are the extension {dtdnaT). of the Marutvatiya 
^astra) and identical with those of the third day. 

Yam tvam ratham indra medhasdtaye (1, 129) is a Paruchhepa hymn 
in the Atichhand^h metre, consisting [ 339 ] of seven padas.^ Sa yo vri^d 
vrisnyelhih (1, 100) is the hymn whose verses have the same refrain^ ^ 
(samdnodarka). Indra Marutva iha pdJii (3, 51, 7) is the hymn,” which 
contains an anta, (a participle of present tense form in ant, or its equiva- 
lent) in the words (verse 9), tehhih sdkam pihatu vritrakhdda'h ; because 
vritraliliddS (ado being taken as equivalent to anta) is the anta, and the 
sixth day is the end (anta). By means of this hymn, which is in the 
Tristubh metre, the Hotar keeps through its padas which remain firm, 
the libation in its proper place, preventing it from falling. Ayath ha yena 
(10, 65, 4-6) is the triplet which serves as a setting, for in its words, svar 
marutvata jitam, there is an <mta, jita is an anta.^ ® These verses are in 
the Giy^tri metre ; the GSyatris are the leading metres at the midday 
libation during these three days. The Nivid is put in the leading metre ; 
thence the Hotar puts the Nivid in the G^yAtrl metre. 

The verses, revattr na sadhamade (1, 30, 13-15), and revan id (8, 2, 
13-15), form the Eaivata Pristha (the Eaivaita S4ma), which is used on 
a Brihat day, to which the sixth day belongs. The verse yad vdvdna is the 
invariable Dhtyyi. By “ tvdrh iddhi havdmaM ” (6, 46, 1-2) which follows 
the Dh&,yy&, the Hotar returns all to the womb of the Brihat Sama ; for 
this is a Brihat day according to its position. Indram id deoatataya (8, 
3,5-6) is the S§,ma Pragatha which has the characteristic of ninriia 
(has a consonance).*^ Tyam d vdjinam is the invariable Tdrksya. 

13 

[ 340 ] (The Remainder of the Nifkevalya ^astra and the ^astras of the 

Evening Libation.) 

Endra ydhy upa nah (1, 130) is the Paruchhepa hyrnn, in the Atichhan- 
dah metre, comprising seven padas. Pra gha nvasya (2, 15) is the hymn 
whose several v erses have the same refrain. ^ “ In the hymn ahh'dr eko 

This is Marutvdn no hJiavatv indra utu 

In th© ppGSGnt stat© of thG S^inhitSi it is incorporaitod. with anothGr on©. 

This appears to be an error, the form ant is to be sought in marutvata ' 

repetition of which BeseinWes 
tn© sounding of a bell metal instrument.— Say. ^ 

This is mada indra chakdra. 
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myipate (6, ol), the words occur (verse 5) ralham dlidltn tuvinfimua 
%mam ; m it the word stM “ to stand, ” marks an end (standing being the 
end of going) which is a characteristic of the sixth day. By means of this 
ymn, which is in the Tristubh metre, the Hotar keeps, through its padas 
which remain firm, the libation in its proper place, preventing it from 
falling. Vpa no harUjUTi, stutam (8, 82, 31-33) is the setting which has the 
same refrain. It is in the Gayatri metre, which is the leading one of the 
midday^ libation of the three (latter) days. Therefore the Nivid is to be 
placed in it. AhU tayih devam Savitaram (Vaj. Saihh. 4, 25) is the 
beginning of the Vai4vadeva Sastra, in the Atichhanda metre. Tat Savitiif 
varenyam (3, 62, 10-11) and doso agdihova the sequel, because gata, i.e., 
gone, signifies an end, whicii is a characteristic of the sixth day. 

TJd u sya devali, savitd savayo, (2, 38) is the (Nivid) hymn for Savitar j the 
words therein, sasvattamam tadapa vahnir asthdt, contain an anta, for sthita, 
i-e., standing is an anta, 

Katara purvd (1, 185, 1) is the (Nivid) hymn for DyavaprithivI, whose 
verses have the same refrain.^* 

Kim u svesthahL hirfi yavistho (1, 161) and tipa no tajd adUvaram 
fibhuksa (4, 37) form the Arbhavam [34flj Naraj^arh^am hymns, in which 
the term three ’’ occurs, being a characteristic of the third day. 

The two hymns Idam itthd rdudram (10, 61), and ye yajiiena dafcsi- 
nayd samaktd (10, 62) form the Vaidvadeva (Nabhanedistha) hymns. 

14 <, 

{The Story of Ndhhdnedi^tha^ the son of Manu,) 

He recites the Ni^bhanedistham. Nabhanedistha was a son of Mann, 
who was given to the sacred study (after his investiture in the house of 
his Guru) ; his brothers deprived him of his share in the paternal pro- 
perty. He went (to them) and said, What portion is left to me ? They 
answered, ” Go to the adjudicator and arbitrator. ” By “adjudicator 
and arbitrator ” they meant their father. He went to his father and said, 
“ They have divided the property including my share among themselves.** 
The father answered, “ My dear son, do not mind that. There are the 
Angirasah just engaged in holding their sacrificial session (Sattra) for 
going to heaven. As often as they commence the ceremonies of the sixth 
day, they are puzzled (frustrated in their design). Let them recite on the 
sixth day those two hymns (abovementioned, Rigveda 10, 61-62), then they 
will give thee the sum of a thousand which is contributed by all the. 

This is dydvd raksatam pritMvi no ahhvdt. 

This is the meaning of the term hrahmacharyam vasantam* 



sacrificers who participate in the sacrificial session, ^ ® when they go to 
hearen.’^ He said, Well, let it be so.’^ He then went to them, 
saying, Receive me, the son of Manu, among yon, 0 ye wise VI They 
said, ^'What dost thou wish, that thou speakest thus ? He answered, 

[342] I will show you how to perform the sixth day, then give me the 
reward for the sacrificial session of a thousand (cows or other valuables), 
when you go up to heaven.” They said, Well, let it be so. He made 
them recite on the sixth day those two hymns ; then they became aware 
of the Yajna (the sacrifice regarded as a person, leading to heaven), and 
of the heaven-world. Therefore the Hotar recites those two hymns on 
the sixth day, in order that the sacrificer might become aware of the 
sacrifice, and to have subsequently pointed out the heaven-world. When 
they were going up, they said, “ This thousand, 0 Brahmana, belongs to 
thee.” When he was putting all together (the thousand pieces), a man 
clothed in a blackish (dirty) dress alighted and approaching him, said, 
“ This is mine ; I have left it here.” He answered, “ The Angirasah have 
given it to me,” The man said “ Then it belongs to either of us, thy 
father may decide.” He went to his father. He asked him, “Have they 
not, my dear son, given you (the reward) ? ” He said, “ They have given 
me ; but a man clothed in a blackish dress alighted, and approaching me 
said, ‘ This is mine, I have left it here.’ So saying, he took it.” The 
father said, “ It is his, my dear son ! but he will give it to thee.” He 
went hack to him, and said, “ Sir, this belongs only to you ; so says my 
father.” He said, “ I give it to thee, because you have spoken the truth, 
acknowledged that it is my property).” Therefore a man who is learned 
must speak only the truth. This is the mantra of “ the thousand gifts,” the 
N^bh&nedistha hymn. Upon that man who has this knowledge, a thousand 
gifts shower, and he gets a glimpse of heaven by means of the sixth day. 

[343] On the auxiliary ^astras at the Evening Libation, N dhhdnedi^tha, 
Valahhilyd, the SuMrti Hymn, Vvkdkapi, and Evaydmarut, The Agni- 
mdruta ^astra of the Sixth Bay. (See 6, S7-30.) 

The Hotar ought to repeat those 6astras which are called the 
accompaniments (of the others on the sixth day), viz., the N^bMnedis- 
tham, Vfilakhily^, Vyislikapi and Evaytoaruta only as auxiliaries 
(to the Vaiiivadeva-^astra). If the Hotar foregoes only one of them, 

This is the translation of sattra-parive^anam. 

S^y. says that according to another Sdkhd, this man is Rndra, the master of cattle. 
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(these additional i^astras\ the sacrificer will lose something. If he 
_ foregoes the Nibhanedi^tham, then the sacrificer will lose his semen ; 
if he foregoes the VMathilyas, then the sacrificer will lose his breath ; 
if he foregoes the V|*i§ai:api, the sacrificer will lose his soul; and 
if he foregoes the Evayamariitam, then he will turn the sacrificer 
out of his divine and human position. By means of the Nabhanedis- 
tham, he (the priest) poured the semen into the sacrificer ; by means of the 
Valahhilya versesj he transfoimed them (to mate an embryo). By means 
of the hymn by Sukirti, the son of Kaksivat, he made the womb 
set forth the child, because therein (in the first verse is said), Let us 
rejoice in thy shelter, Indra ! (just as people find pleasure in a large 
commodious room).” Thence the child (garhlia), though being laiger, does 
not damage the womb which is (much) smaller. If the womb is pre- 
pared by (this) sacred hymn (Brahma, the Sukirti hymn), then the 
Hotar imparts to the sarcificer the faculty of walking by means of the 
Evayamaruta hymn (o, 87). If he has done all required for making 
the sacrificer walk, then he walks (he has obtained the faculty of 
walking). 

Ahascha krisnam ahar ar junam (6, 9, 1-33) is the beginning of tbe 
Agnimaruta ^astra, because alias |344<] is a repetition, and a consonance, 
which is a characteristic of the sixth day. Madhvo vo ndma mdnitam 
yajatrdjil, 57) is the Maruta hymn. Here is the plural (because the 
Marutas are many) to be urged ; because the plural is an anta, and this 
is a characteristic of the sixth day. 


J dtavedase sunaDama (1, 99, 1), is the invariable Jatavedds verse. Sa 
pratnathd saliasd (1, 96, 1) is the (Nivid) hymn for Jatavedas, whose 
verses have the same refrain, which is a characteristic of the sixth day. 

The priest, apprehending the anta, i. c., ends of the sacrifice, might fall 
down, keeps them up by repeating twice the word dMrayaii; 
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e , 


they may hold, just as one ties and unties successively the ends of a 
cord, or just as one (a tanner) is driving in the end of a (wetted) skin 
a peg, in order to keep it (expanded^. It is done to keep the sacrifice 
uninterrupted Those who have such a kne^edge have the three days 
continuous and unbroken (undisturbed). ^ 


Apa pracha Indra {10^ 131), 

It is in fclie last pada of all verses of this hyma, 
la order to make of them a large risg. 

4 
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THIRD CHAPTER. 

(The CharacteristiGS and ^astras of the Seventh and Eighth Days.) 

16. 

{The Characteristics of the Seventh Day. The ^astras of the Morning 

and Midday Libation.) 


The terms o and pm are the characteristics of the seventh day. The 
seventh day is just like the first, ymhta, ratha, dm, piba, the deity 
mentioned in the first pada, the allusion to this world (earth,) jata, 
aniruhta, harisyat (future), these are the characteristics of the seventh 
day. 

[345] Samudrdd drmim (10, 123, 2) is the Ajya hymn. Here is 
something hidden {aniruktam, i. e , not explicitly stated) which is a 
characteristic of the seventh day. In the sea (Samudra) is Vich ; because 
neither the sea becomes (ever) extinct, nor V^ch. Thence this (hymn) is 
the Ajya (^astra) of the seventh day. From the Yajna (sacrifice) only, 
the Hotar thus extends the sacrifice, * and thus they recover V^ch again 
(to coEftinue t|te sacrifice). The Stomas are at an end, the meters are at 
an end on the sixth day. Just as (at the Dariiapurnamasa Isti) they 
cause to drip upon the pieces of sacrificial food drops of melted butter 
idjjja), in carder to make them hot again ' for recovering its essence 
already gone ; in the same way, they recover the Stomas and meters 
for regaining (the essence of) the sacrifice again by this Ajya i^astra 
of the -seventh day-. It is in the Tri§tubh metre ; because this is the 
metre at the morning libation during the (last) three days. 

The Pia-uga ^astra consists of the following mantras : a vdyo 
bM?® (7, ^>2, 1), praydbhir ydsi (7, 92, 3) d no niyudbhih satinir 
(7, 92, 5), pra sold jiro adhvare?v asthdt (7, 92, 2), ye vdyava indra 
mdda nasa (7,92, 4), ya van satan (7, 91, 6),’ pra yad van Mitrdvaruxid 
(6, 67, 9-11), A gomatd ndsatyd (7, 72, 1-3), d no^ deva savasd (7, 30, 1-3) 
pra VO yajne^ (7, 43, 1-3), pra k^odasd dhayasd (7, 95, 1-3). In these 
verses there are the characteristics of the [346] seventh day, d and pm, 
contained. They are in the Tristubh metre, because this is the metre 
at the morning libation during the (last) three days. 


With the sixtt day. the saoriflee is finished. VSoh is done up; but the priest 
commences now developing the yajSa again. This can be done only by starting from the 
yajna itself (without any other help), and recovering the vach in the form of this allusion. 
All tills IS implied in the expression pratyahMgMrayan, 



A tvd ratham yathotaya, (8, 57, 1-2) idam mso siiiam aniak ( 8 , 2, 1 - 2 ), 
Indra nediya ed ihi (VaL 5, 5-61, 'praitu Brahmanaspatir (1, 40, 3-4), 
Agnir netd (3, 20, 4), tvam soma kr^atubhi^ (1, 91, 2), pinvanty apah (1, 
64, 6), pra va indrdya hrihate (8, 78, 3), are the extension (of the Mariit- 
vattya ^astra) of the seventh day, identical with that of the first. 

In the hymn, Kaya subhd savayasaT} (1, 165) (9th verse), in the 
words na jiyamdno nasate, na jdta the term jdta occurs, which is on© 
of the characteristics of the seventh day. This is the KayiiuhMya 
hymn which effects unanimity (among people) and prolongs life. By 
means of it Indra, Agastya, and the Maruts became (nnanimons). By 
reciting the KaydsuhMyam hymn, the Hotar produces nnanimity. But 
it bears upon the prolongation of life also. Who desires that, may have 
repeated the KaydsuhMyam- It is in the Tristuhh metre. By means 
oE its pada which remains firm, the Hotar keeps the libation in its proper 
place, preventing it from falling down. 

The hymn, tyam su mesam mahayd (1, 52) contains (in the second pada 
of the first verse) the words atyaih na v&jam havanasyadamratharn^ the 
term ratha, i.c., carriage, being a characteristic of the seventh day. It is 
in the Jagati metre, for the Jagatis are the leading metres at the 
midday libation of these three last days. The Hivid is placed in that 
metre which is the leading ; thence one places (here) the Nivid in the 
Jagatis. 

The hymns representing cohabitation' are now repeated ; they are in 
the Tristubh and Jagati metres. Because cattle is represented by 
cohabitation and [347] the Ohandomfis ^ are cattle and calculated for 
obtaining cattle. Tvdm iddhi havdinahe, and tmm^ hy ehi [848] eherave 
(8, 50, 1-2) form the Brihat Pristha ©n the seventh day. The same 
Bristhas take place aa on the sixth day. The Tairnpam- (S4ma) belongs 

^The Chandomab are three peculair Stomas, which are required on the three Is^fc days 
of Navar^tra, or the seventh, eighth, aDd. ninth days of the Dvfidas^ha and the name of 
these three days themselves. They are minutely described in the TUndya Brihmanam 
df 8-13. These Stomas are, the twenty-four-fold (chaturvim&a), the forty-fouivfold {chutu^ 
chatvdriihia), and the forty-eight-fold {ostdcluxtT/aHmsa). The vemes required for 
chanting the ChandomHh on the three last days of Navsr^tra are (according to the Udgd- 
triprayogaoitheDvddasaha) all pat together In the second part of the Simaved^rehi- 
ham, commencing with the second Ardha of the fourth Prapathaka (pra Mujiam usaneva}^ 
and ending with the fifth Prapfithaka (-with the verse Yuule^'z/d M Jeesitid, hari). The 
order is, on the seventh day, all Sama verses are put in the twenty-four-foM Stoma, on 
the eighth all are chanted according to the forty-four-fold Sterna la three varieties, on 
the ninth all are put in the forty-eight-fold Stoma, of which there are two varieties 
enumerated. There is here no change of the Stomaa according to the libations, as it is 
In the AgnlRtoma and the cognate sacrifices. That Stoma, in which the first Stotram 
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to the Rathantaram ; the Vair&jam to the Brihat ; the S^kvarain to the 
Rathantaram, and the Raivatam to the Brihat. Therefore (because the 
Raivatam representing the Brihat was chanted on the sixth day) the 
Brihat Piistha takes place (on the seventh day) ; for they fasten through 
that Brihat (of the sixth day), the Brihat (of the seventh day) to prevent 
the cutting off of the Stomas ; for, if the Rathantaram (which is opposed 
to the Bfihat) is used, then the union (of the sixth and seventh days) is 
destroyed. Therefore only the Brihat is to be used (on the seventh day.) 

Yad vdvdna is the irnmovable Dh^yya. By the subsequent recital of 
the Rathantaram abhi tvd kiXra nonumaJ}, the Hotar brings all back to the 
womb ; for this is a Rathantara day according to its position. Pibd suta- 
sya rasinali (8, 3, 1-2) is the S^ma Prag§.tha, which has fiba, one of the 
characteristics of the seventh day. Tyam u ?u vdjinam is the invariable 
T&rksya. 

17 

{The Remainder of the Ni^ltevalya ^astra. The Sastras of the Even- 
ing Libation.) 

Indrasya nu vtry&ni (!> 32) is a hymn which has the characteristic 
word pm of the seventh day. It is [349} in the Tri^tubh metre. By 

(tlie Bahis-paYam^na) is chanted, remains in force for the whole day. The Bahis-pava- 
m^nas of all three days, generally contain as many Yerses as the Stoma has members* 
So, for instance, the Bahis-pavam^na of the seYenth day consists of 24 Yerses (Samaveda 
ii. 465-88), for the twenty-four-fold Stoma is reigning during this day ; the Bahis-paYa- 
m^na of the eighth day consists of forty-four verses (Samaveda ii. 524-67), for the Stoma 
reigning during this day is the forty-four-fold, &c. The four Samans which follow the 
Bahis-pavamdna Stotras at the midday libation, are called afydni, the four which follow 
the Bavamana Stotras at the midday libation, go by the name of Pri<itMni, and the four 
which follow the ArbhaYa-pavamllna Stotra at the evening libation are called uhtMni, 
Now the diyani, and uhtMni generally consist either of three" or oven 

only two verses. If they consist of only two verses, they are to be made three, just as 
is the ease with the Rathantara, Niudhasa, and sKaleya Pristha at the Agnistoma. The 
three verses then are, in three turns; so often to be repeated, as to yield twenty-four, 
forty-four, or forty-eight. Bach turn of the twenty-four-fold Stoma contains, for ins- 
tance, eight verses, in three divisions, in the following order : - 

I.8-fl,3;b,4;c,l: II. 8~a, 1 ; b, S ; c, 4 : III. 8-o, 4 ; b, 1 ; c, 3. 

In the forty-four-fold Stoma, the repetitions are arranged in the following way 
I. 15-a, 3 ; b, 11 ; c, 1 : II. 14-a, 1 ; b, 3 ; c, 10 : III. IS-a, 11 ; b, 1 ; c, 3. 

The forty-eight-fold Stoma is as follows 

1. 16-a, 3 ; b, 12 ; c, 1 ; II. 16-a, 1 ; b, 3; c, 12 : III. 16 -a, 12‘; b, 1 ; o, 3. 

The forty-eight-fold Stoma is the last of the Stomas ; thence it is called anta, The 
Chandom4h are said to have the animal form. According to the Tardya Br^hm (B 8} 
the animals have eight hoofs, thence are eight verses required in each turn when the 
twenty-fonr-fol 4 Stoma is made ; or, they are said (3,12) to consist of sixteen pieces ; 
thence are sixteen verses in each turn required when the forty-eight-fold Stoma'is made. 
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means of the p4das which remain firm, the Hotar keeps the libation in its 
proper place, preventing it from falling down. 

AIM tyam mesam 'puruMtam (1, 51, 1) is a hymn in which pra is 
replaced by abM, forming a characteristic of the seventh day. It is in 
the Jagati metre, because the Jagatis are the leading metres at the midday 
libation. Therefore the Nivid is to be placed in it. 

These hymns representing cohabitation are now repeated, which are 
in the Tristubh and Jagati metres ; because cohabitation represents 
cattle, and the Ohandom^s represent cattle ; (this is done) in order to 
obtain cattle. , 

Tat savitar vinimahe (5, 82, 1-3), adya no dem Savitar (5, 82, 3-5) 

are the beginning and sequel of the Vaisvadeva ^astra in the Rathan- 
tara days, on the seventh day. AiM tod deva Savitar (1, 24, 3) is the 
(Nivid) hymn for Savitar, which contains instead of pra the word ahhi, 
which is identical with pra, a characteristic of the seventh day. 

Pret&m yajnasya (2, 41, 19) is the (Nivid) hymn for Dyavap{ ithivi, 
which contains the word pra. Ayam devdya janmana (1, 20; is the (Niviift 
hymn for the Ribhus, which contains the word jan, to be born. 

He repeats now the verses, consisting of two padas, commencing 
dydM ranasd saha, (10, 172, 1) ; for man has two feet, and animals have 
four ; animals are represented by the Ohandomas. (This is done) for 
obtaining cattle. If he repeats these vers^ which consist of two feet, 
then he places the sacrificer, who has two legs, among the four-footed 
cattle.' 

AhMr agne duvo (1, 14) is the (Nivid) hymn for the 'Vi^vedevah, which 
has the characteristic d of the seventh day. It is in the Gayatri metre; 
for [S50] the third libation is headed by the Gayatri during these three 
days. 

Visvdnaro ajijanat is the beginning of the AgnimSruta ^astra, which 
contains the word jan, to be born. Pro yad vas tri^vJ-hani (8, 7) is the 
(Nivid) hymn for the Marutas, which has the word pra. Jdtavedase 
sunavdma (1, 99, 1) is the invariable J&tavedis verse. BUttam vo visvaue- 
dasam (4, 8) is the (Nivid) hymn for J4taved4a, where the namS (Jatave- 
dfts) is not explicitly mentioned (only hinted at). All these are in the 
G&yatri metre ; for the third libation on these three days is headed by 
the G&yatri. 


^ He makes him obtain them. 
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{The Gharacteristios of the Eighth day. The ^astras of the Morning. 

and Midday Libations.) 

Neither the words d nor pra, but what is “ standing ” is the character- 
istic of the eighth day ; because the eighth is identical with the second. 
The characteristics are, drdhva, prati, antar, vrisan, midhan, the men- 
tioning of the deity in the middle pada, an allusion to the airy region, 
twice the name Agni (in the same p^da), the words mahad^ viMta punar, 
the present tense. 

Agnim vo devam agnibhil} (7, 3) is the Ajya of the eighth day ; bacause 
it contains twice the word agnl It is in the Tristubh metre ; for the 
Tristubh is the leading metre at the morning libation during these three 
days. The Pra-uga ^astra is composed of the following verses : Kuvid 
anga namasd (7, 91, 1,) ptvo anndn (7, 91, 3,) uohhan usasah (7, 90, 4\ 
usantd dijLtd (7, 91, 2,) ydvat taras (7, 91, 4>5,) prati vdm sdra udite (7, 65, 
1-3,) dhenuh pratnasya (3, 58, 1-3), Brahmdna indropa (7, 28, 1-3,) urdhvo- 
agnil} sumatim (7, 39, 1-3) uta syd nal^ sarasmti (7, 95, 4-6). In these verses 
are the characteristics [351} prati, antar ^ vihdta, urdhvai contained ; they 
are in the Tristubh metre, which is the leading metre at the morning 
libation on these three days. 

The extension (of the Marutvatlya ^astra) consists of the following 
verses : Visodnarasya vaspatim (8, 57, 4), Indr a it Somapd ekah (8, 2, 4), 
Indra nediya ed ihi (Vi-1. 5, 5-6), utti^tha Brahmanspate (1, 40, 1-2), agniv 
netd tvam Soma kratubhify, pinvanty apo^ hrihad indrdya gdyata. This 
»§astra is identical with that of the second day. 

Now follow the Mahadvat hymns, i. c., such ones as contain the word 
mahat, great. (These are) sarhsd mahdm {S, 4:9) , mahahhit tvam (1, 169),. 
pihd somam alTii yam (6, 17), in the words urvam gavyam mah% maM'th 
indro nfivat (6, 19). This hymn is in the Tristubh metre ; by means 
of its padas which remain firm, the Hotar keeps the libation in its proper 
place, preventing it from falling down. 

Tam asya dyavd prithivi (10, 113) is a mahadvat hymn also ; for, in 
the second pida of the first verse, the word mahimdno occurs. It is in 
the Jagati metre. The Jagatis are the leading metres at the midday liba- 
tion during the three last days (above-mentioned). Thence the Nivid m 
placed in it. These hymns represent cohabitation they are in the Tris- 
tuhh and Jagati metres, for cattle is represented by cohabitation, and, for 
obtaining cattle, the mahadvat hymns are repeated. The air is mahad ; 
in order to obtain the airy region, five hymns (there are five, four in Tu§- 
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tubli, and one in Jagatf) are required. For the Pafikti metre comprises 
five padas, the sacrifice belongs to this metre, cattle belong to it ; cattle is 
represented by the Chandom^s. 

Ahhi tvd sdra nonumah, and aVhi tva piirmpitaye form the Rathanta- 
ram Pristham of the eighth day. Tad vavana is the invariable I)h.kjji%, 
By tvdm iddhi havdmahe all is brought back to the womb ; £852] for this 
day is a B^rhata day according to its position. Uhhayaih srim^Mlmha 
(8, 50, 1-2) is the S^ma Pragatha ; the meaning of tibhayam i, e., both, in 
it is, what is to-day and what was yesterday. This is a characteristic of 
the eighth day, which is a Brihat day. Tyam 4 pdjinam is the invari- 
able T^rksya. 

19 . 

{The Mahadvat Hymns of the "Ni^hemlya iastra. 

The Sastras of the Evening Libation,) 

The five Mahadvat hymns are, apurvya purutaindni (6, 32), tarn sti te 
Mrtim (10, 54), tva7h mahdn Indra yo ha (1, 63), fvaTh mahdn indra 
tulhyam (4, 17). These (four) hymns are in the Tristubh metre ; hy 
m'eans of its pfi^das which remain firm, the Hotar keeps the libation in its 
proper place, preventing it from falling down. The fifth is in the J agatl 
metre, divaschid asya varimd (1, 55), which contains in the words, 
indram na mahnd, the term mtxhat, great. For obtaining cattle these Mahad- 
vat hymns are repeated. The air is mahat, and for ohtaiiiing the airy 
region two times five hymns must he repeated. Because a Pafikti (a 
collection of five hymns) has five feet, the YajSa consists of five parts, 
cattle consist of five parts. Twice five makes ten this decade is Vir4|, 
Viratis food, cattle are food, the Chandomas are cattle. 

Visvo devasya netus (5, 50, 1), tat savitur varenyaTfi d vis vedevam sapta- 
tim (5, 82, 7-8), are the beginning and sequel of the Vaisivadeva ^astra. 
Eiranyapdnim Utaye (1, 22, ^^-7), which contains the word urdhva, is the 
(Nivid) hymn for Savitar. Mahi dyduli prithivi chana (1, 22, 13-15) is the 
(Nivid) hymn for Dy4vaprithivi, which contains the word mahat, Twdna 
[353] pitara punar (1, 20, 4-8) is the (Nivid) hymn for the Ribhus, 
which has the characteristic word '‘punah.'^ 

Ima na ham hhuvand (10, 157) is the hymn which contains only ver^s 
of two feet.*^ For man has two feet, whilst the animals have four, and by 

I * — 

« The five Mahadvat hymns of the Marutvatiya, and the five of the Niskevalya 

feWras are to he understood. ♦ 

’ It contains five verscs; which are called Dvipadd Trifitabh. (S§y, In his Coinmoiitary« 

on the SamhitS.) 
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means of this hymn he places the two-footed sacrificer among the four- 
footed cattle. Bev&nam id aw mahad (8, 72, 1) is the (Nivid) hymn for the 
Vi^^\^edevas, which contains the term raahat. These verses are in the 
Gayatri metre (except the Dvip^ds), because the G^yatrt is the leading 
metre at the evening libation during these three (last) days. 

By ritdv&nam misvdnaram (Asv. ^r. S. 8, 10;, commences the Agni- 
mSruta S^astra ; because in the word agnir wisvdnaro mahon, there is the 
word mahat contained. Krilam vah sardho mdrutarn (1, 37) is the (Nivid) 
hymn for the Marutas ; because it contains (in the fifth verse) the word 
vavridhe^ which is a characteristic of the eighth day. 

Jdtavedase sunavdma is the invariable J^taved^s verse. Agne mrila 
mahan asi (i, 9) is the (Nivid) hymn for Jataved^s ; it contains the cha- 
racteristic term mahad. All these verses are in the Gayatri metre, which 
is the (leading) metre at the evening libation during these three (last) days* 


TOTJRTH CHATTER. 

(The T^inth and Tenth Days of the Dvddasdha- Oonelnsion 
of this Sacrifice.) 

20 . 

{The Gharacteristics of the T!^inth Day. The ^astras of the Morning and 

Midday Libations.) 

What has the same refrain, is a characteristic of the ninth day. This day 
has the same characteristics as [S54] the third, viz., asm, anta, funaror 
vrittam, 'punarninrittam^ rata^ paryasta^ the number three, antaritpa, the 
mentioning of the deity in the last pada, an allusion to that world, 
mchi splendour, satya truth, h^eti to reside, gata gone, oha house, the 
past tense. 

Aganma mahd namasd (7,12, 1) is the Ajya hymn of the ninth 
day, because it contains the word “ gone ” (in aganma^ we went), it is 
in the Tri^tubh metre. 

The Pxa-uga ^astra consists of the following verses : pra viryd (7, 90, 
1), te te satyena manasd (7, 90, 5), dim h§ayanta (7, 64, 1), a visva vdrd (7, 
70, 1-3), ayam soma indratuhhyam sunva (7, 29, 1-3), pra Brdhmano (7, 42, 
1-3), Sarasvatim demyanto (10, 17, 7-9), a no divo brihatah (5, 43, 11-13), 
no (6, 61, 14-16). These verses have the characteristics, 
suchi le., splendour ; sgtya, i e , truth ; kseti, ie , residence ; gate^ i.e., gone ; 
oha, ie., house. They are in the Tristubh metre, which is- the 
(leading) metre at the morning libation, during the three (last) days* 
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Tlie extension (of the MarutTatiya ^stra) is the same as on the third 
day. The five hymns representing cohabitation which contain the cha- 
racteristics of this day, and represent cattle, are, Indra svadia pihatu (3, 50) ; 
svdM here is an anta ; gdyat sdma ndbhanyam (1, 173', which contains an 
anta in the word srar ; tUtM hari ratJia (335), which contains an anta 
in sthd, to stand ; ima u tvd purutam asya (6, 21), which contains an anla 
m rathestha. These four are in the Tri§tubh metre. The fifth is in the 
Jagati metre, pramandine pitumat (1, 101), whose verses have the same re- 
frain. The J agatis being the leading metre on the three (last) days, the Nivid 
is to be put in them. These hymns in the Tristubh and Jagati metres are 
repeated as (representing) cohabitation. For cattle is cohabitation ; the 
Chandom4s are £355] c.ittle. (This is done) for obtaining cattle. Five 
(such) hymns are repeated. For the Pafikti consists of five pSdas ; the 
sacrifice has the nature of the Pafikti, and so have cattle (also) ; the 
Ohandomah are cattle ; (this is done) for obtaining cattle. 

Tvdm iddhi havdmahc and tvdm hychi ckerare, form the Bfihat Pristha. 
Yad vdvdna is the invariable Dajya. By ahhi tvd htra nonumo all is 
brought to the womb, because the ninth day is a Rathantara day accord- 
ing to its position. Indra tridhdtu saranam (6, 46, 9-10) is the Sfima 
Pragtltha containing the characteristic “ three. ” (The Tarksya just as on 
the other days.) 

21 . 

(The Remainder of the Rifkcvalya ^astra. The ^asiras of the Evening 
Lih ation.) 

There are five other pair-hymns enumerated, the four first are in the 
Tristubh, the fifth in the Jagati metre. These are, sath cha tve jagmur 
(6, 34), which contains the word “ gone ; ” kadd hhnvan (6, 35) which con- 
tains the word " ” to reside, (in kgayani), which is an antardpa, “ he 

resides as it were, gone to an end (having gained his object),” & satyo ydtu 
(4, 16) which contains satya truth, tat ta indriyam paramam{l, 103), which 
contains an anta in the word “ paramaih,'’ {. e., highest. Aharh VhuvatH 
(10, 48, 1), which contains an anta in jaydmi, I conquer^. 

The commencement and sequel of the Vaiilvadeva ^astra is, tat 8ai'i~ 
tur vrin^mahe, and adyd no deva Savitar. (The Nivid) hymn for Savitar 
is do?o dgdt (?). The (Nivid) hymn for DydvSprithivi is, pravdm mahi dyavt 
o5M (4, '-56, 5-7). 

£356] Indra iqe daddtu nafi (8, 82, 34), te no ratnani (1, 20, 7-8) form 
tlie (Ni¥id) hymn for the Ribhus, the words d mptdni (1, 20, 7) contain 


* For tlie sentences here omitted in the translation fshc’*’ are aaly re’joricions) 19, 

5 
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thecliaracteristic “three. ” Bahhrur eko vismah (8, 29) is the Dvipada. 
By repeating a Dvip4d, the Hotar puts the two-legged sacrificer among 
the four-legged animals. Ye trirhsati trayas para (8, 28) is the (Nivid) hymn 
for the visvedevSh, because it contains the term “ three. ” VatsvAnaro na 
AtayeliAiv Sr. S. 8, 11) is the Pratipad of the Agnim4,ruta Sastra ; it 
contains the term pardvataT}, which is an anta. 

Maruto yasya hi ksaya (1, 86) is the (Nivid) hymn for the Marutas. 
It contains the term k?i, to reside, which is an antarApam ; for one resides, 
as it were, after having gone to a (certain) object. 

The (Nivid) hymn for J^tavedas is, prdgnaye vdeham traya (lO, 
187) (each verse of which ends with) sa naT^ pav^ad ati dvi^aJ}^ 
i.e., may he (Agni) overcome our enemies, and bring (safely our 
ceremonies) to a ' conclusion. He repeats this refrain twice. Por in this 
Navaratra sacrifice (which is lasting for nine days), there are so many 
ceremonies, that the committal of a mistake is unavoidable^ In order 
to make good (any such mistake, the pada mentioned must be repeated 
twice). By doing so, the Hotar makes them (the^ riests and sacrificers) 
free from all guilt. These verses are in the Gayatri metre ; for the Gaya- 
tri is the (leading) metre at the evening libation during the three (last) 
days. 

22 . 

{To What the Different Parts of the Dvddasdha are to he likened. The 
Tenth Day.) 

The six Pristha days (the six first in the Dvada^aha) represent the 
mouth ; the Chandomah days, from the seventh to the ninth, are then 
what is t357I in the mouth, as tongue, palate, and teeth ; but that by 
which one produces articulate sounds of speech, or by which one distin- 
guishes the sweet and not sweet, this is the tenth day. Or the six Pfis- 
tha days are comparable to the nostrils, and what is between them, to the 
Chandomah days ; but that by which one discerns the different smells, 
this is the tenth day. Or the six Prigtha days are comprable to the eye ; 
the Chandomah are then the black in the eye, and the tenth day then is 
the pupil of the eye, by which one sees. Or the six Pristha days are 
comparable to the ear ; while the Chandomah represent what is in the ear ; 
but by what one hears, that is the tenth day. 

The tenth day is happiness ; those who enter on the tenth day, enter 
on happiness, therefore silence must be kept during the tenth day ; for 
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“ we shall not bespeak the (goddess of) fortune," “because a happy thing is 
not to be spoken to. ^ 

Nowthepriestswalk, clean themselves, and proceed to the place of 
the sacrificer’s wife (pammid).^ That one of the priests, who shonld 
Know this invocation offering (dhuti), shall say : 

“Hold one another;” then he shall offer the oblation by repeating 
the mantra, “ here be thou happy, here be ye happy, here may be a hold 
here may be a hold for all that is yours may Agni carry it (thi 
sacrifice) up I Sv^ha 1“ may he take it up ! ” 

When he says, “ be happy here,” then he makes happy (pyM) aH 
those (sacrificers) who are in this [3581 world. When he says, » enjoy 
yourselves, then he makes joyful their offspring in these worlds 
When he says, “ here may be a hold, a hold for all that is yours,’^ 
then he provides the sacrificers with children, and speech (the power 
of speech). By the words “ may Agni carry it up ” (vdt), the 
Rathantaram S§,man is to be understood, and by “SvSh& ! may he 
carry it up t tlic Briliat S^mau is meant. For tbe Rathantaram and 
Brihat SSman are the cohabitation of the gods • by means o£ this cohabi- 
tation of the gods one obtains generation ; by means of this cohabitation 
of the gods generation is produced. (This is done) for production, 
who has this knowledge, obtains children and cattle. 

Now they all go and make ablution and proceed to the place of the 
Agnidhra, That one who knows the invocation offering (dhuti) shall mj 
“ hold now one another,” then he should bring the offering and recite,^ 
he who produced besides us this ground (our) mother, he, the pr^rveF 
who feeds (us), may preserve in us wealth, vigour, health, and strength^ 
Sv^h& I” Who knowing this, recites this formula, gains for hhnsoM, as weB 
as for the sacrificers, wealth, vigour, health, and strength. 

23 . 


(The Chanting and Repeating of the Berpent Mantra, The Gfmturhotri 
Mantra. Its effect. Who Owght io Repeat it,} 

All the other priests (except theUdgatris) go frem thence (the Agnl» 
dhriya fire) and proceed to the Sadas (a place in the south-east of the Utta- 

* This is a very common superstition spread in Europe ; not to speak, for instance, o» 
finding some treasure in the earth. S4y. explains avava^ hj hlmm this M nofe 

req.uired, and is not good sense. 

To make Homa. 

‘*All that you have, all your possessions may he upheld and 3?emaia m the mm 
perous state. 

‘ The formula SvahS is personified, and taken as » deity. 
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r^vedi) all walking eacli in his own way, in this or that direction. But 
the Udgatfis walk together. They chant the verses (seen) by the Queen 
of the Serpents {Sarpa-rdjnt) ; because the earth (iyam) is the Queen of 
the Serpents, for she is the queen of all that [359] moves (sarpat). 
She was in the heginning without hair, as it were (without trees, 
hushes, &c.) She then saw this mantra, which commences, dyam 
gk.uh prisnir akramit (10, 189). In consequence of it, she obtained a 
motley appearance, she became variegated (being able to produce) any 
form she might like (such as) herbs, trees, and all (other) forms. 
Therefore the man who has such a knowledge obtains the faculty of 
assuming any form he might choose. 

The three Udg^tris, Prastotar Udg^tar, and Pratihartar, repeat their 
respective parts in their mind {i. e. they do not utter words), but the 
Hotar repeats (aloud) with his voice ; for Vdch (speech) and Manas (mind) 
are the cohabitation of the gods. By means of this cohabitation of the 
gods, he who has such a knowledge, obtains children and cattle. 

The Hotar now sets forth the Chaturhotri mantras;® he repeats them 
as the oastra accompanying the Stotram (the chanting of the verses just 
mentioned) by the Udg^tris. The sacrificial name of the deities in the 
Chaturhotfis was concealed. Therefore the Hotar now sets forth these 
names, and makes public the appropriate sacrificial name of the deities, 
and brings what has become public, to the public. He who has this 
knowledge, becomes public celebrated). 

A Brahman who, after having completed his Vedic studies, should not 
attain to any fame, should go to a forest, string together the stalks of 
Dharba grass, with their ends standing upwards, and sitting on the right 
side of another Brahman, repeat with a loud voice, the Chaturhotri 
mantras. (Should he do so, he would attain to fame). 

24 . 

([360] When and How the Priests BreaJt their Silence on the Tenth Day ) 

All touch now the branch of an Udumhara tree (which is at the 
sacrificial compound behind the seat of the Udgatar) with their hands, 
thinking “I touch focd and juice ; ” for the Udumhara tree represents’ 
juice ’ and food. At the time that the god s distributed (for the earth) 

generally done before the singing of a mantra by the Udgfttar ; but the 
U^atar not being allowed at this occasion to ntter words, his ofSce is taken by the 

jBrewar. 

' The sap of the tTdumbara tree is to be understood. It grew out of the food scattere* 

by til 6 gads on the earth, — Satj, compare 7, 32. 
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food and juice, the Udumbara trees grew up ; therefore it brings forth 
every year three times ripe fruits. If they take the Udumbara branches 
in their hands, they then take food and juice. They suppress speech, 
for the sacrifice is ' speech ; in suppressing the sacrifice (by abstaining 
from it) they suppress the day ; for the day is the heaven- world, and 
(consequently) they subdue the heaven-world. No speech is allowed 
during the day ; if they would speak during the day, they would hand 
over the day to the enemy ; if they would speak dicing the night, they 
would hand over the night to the enemy. Only at the time when the sun 
has half set, they should speak ; for then they leave but this much space 
(as is between the conjunction of day and night) to the enemy. Or they 
should speak (only) after the sun has completely set. By'Jdoing so, they 
make their enemy and adversary share in the darkness. Walking round 
the Ahavantya fire, they then speak; for the Ahavaniya fire is the 
sacrifice, and the heaven-world ; for by means of the sacrifice, which is the 
gate of the heaven- world, they go to the heaven- world. By the words, if 
we have failed, by omission, or improper application, or by excess, of 
[881] what is required, all that may go (be taken away) to (our) father, who 
is Praj^pati, ” they recommence speaking. For all creatures are born after 
Praj^pati (he being their creator). Praj^pati, therefore, is the shelter 
from (the evil consequences ol) what is deficient, or in excess (in his 
creatures) ; and thence these two faults do no harm to the sacrificers. 
Therefore all that is deficient or in excess with them who. have this 
knowledge, enters Praj^pati. Thence they should commence speaking 
by (repeating) this (mantra), 

25. 

{The Ghaturhotri Mantras, The Bodies of Prajdpati, The Brahmodyam, 
The Sacrificers take their Seats in Heaven,) 

When the Hotar is about to repeat the Ghaturhotri mantra, he cries, 
Adhvaryu ! This is the proper form of dhava (at this occasion, and 
not sorhsdvdm). The Adhvaryu then responds, Om, Hotar ! tathd Hotar 
The Hotar (thereupon) repeats (the Ghaturhotri mantras), stopping at each 
of the ten padas I 

(1) Their sacrificial spoon was intelligence I 

(2) Their offering was endowed with intellect ! 

(3) Their altar was speech ! 

(4) Their Barhis (seat) was thought ! 

(5) Their Agni was understanding ! 

6) Their Agnidhra was reasoning ! 
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(7) Their offering [hams) was breath ! 

(8) Their Adhvaryu was the Stoan ! 

(9) Their Ho tar was V^chaspati ! 

(10) Their Maitr^varuna {upa^mhia) was the mind ! 

(11) They (saorificers) took (with their mind) the Graha ! 

(12) 0 ruler Y^chaspati, 0 giver, 0 name ! 

(13) Let us put down thy name ! 

(14) May’st thou^put down our (names) ; with (our) [362] names go to 

heaven (announce our arrival in heaven) ! 

(15) What success the gods who have Prajapati for their master^ 

gained, the same we shall gain ^ 

The Hotar now reads the ’Prajapati tanu (bodies) mantras, and the 
Brahmodyam. 

(1 & 2) Eater of food, and mistress of food. The eater of food is 
Agni ; the mistress of food is Aditya. 

(3 & 4 ) The happy and fortunate. By “ happy ’’ Soma, and by “ fortu- 
nate ” cattle are meant. 

(5 & 6) The houseless and the dauntless. “ Houseless ” is V^yu, who 
never lives in a house, and “ fearless ” is Death, for all fear him>. 
(7 & 8) The not reached, and not to he reached. “ The not reached ’’ is 
Earth, and “ the not to be reached ’’ is Heaven. 

(9 & 10 ) The unconquerable, and the not to he stopped. The unconquer- 
able is Agni, and the not to be stopped is Aditya (sun). 

{11 & 12) Who has no first [material) cause (apiirvd), nor is liable to 
destruction. Who has no first (material) cause ’’ is the mind 
{manas) and what is not liable to destruction ” is the year. 

These twelve bodies of Praj4pati make up the whole Prajapati. On 
the tenth day, one reaches the whole Prajapati. 

They now repeat the Brahmodyam.® “ Agni is [ 363 ] the house-father ; 
thus say some, for he is the master (house-father) of the world (earth). 
Yayu is the house-father, thus say others ; for he is the ruler of the airy 
region. That one (Aditya, the sun) is the house-father ; for he burns 

8. Heaven-world, The gods ascended to heaven by sacrifice. The same is the 
object of the saorificers. This is the Qraha mantrar recited by the Hotar. Now follow 
the Prajapati tann mantras, and the Brahmodyam. There are twelve Prajdpati tann 
mantras ; they are repeated by pairs, every time two. 

8, That is, what Brahmans ought to repeat. It begins with the words, Agnir grihapatih^ 
and ends with aratsma. This Brahmodyam is no proper mantra, but a kind of Brfihmauam, 
or theological exposition. However, th© whole is repeated by the Hotar as a mantra. 
See the whole of it also in the Asv, Sr, S. 8, 13. 



" (with his rays). The Ritus are the houses. He who knows what 
“ god is their (the Eitu’s) house-father, becomes their house-father, and 
“ succeeds. Such sacrificers are successful (they become masters them- 
“ selves). House-father (master) becomes he who knows the god who 
“ destroys the evil consequences of sin (Aditya, the sun). This house- 
“ father destroys the evil consequences of sin and becomes (sole) 
“ master. These sacrificers destroy the evil consequences of their sin 
“(and say), 0 Adhvaryu ! we have succeeded, we have succeeded.” 

FIFTH CHAPTER. 

{The Agnihotram. On the Duties of the Brahmd Driest). 

26. 

(The Agnihotram.^ When the Sacrificer has to Order his Priest to Bring 
Fire to the Ahavaniya. The Sixteen Parts of the Agnihotram.) 

The Agnihotrt says to his Adhvaryu, “ Take from ” (here the G&rha- 
patya fire) the Ahavaniya fire.” Thus he says at evening ; for what 
good he was doing during the day, all that is taken away (together with 
[364} the fire and brought) eastwards and put in safety. K he says at 
morning time, “ Take from (here) the Ahavaniya,” then 'he takes with 
him all the good he was doing during the night (brings it) eastwards 
and puts it in safety. The Ahavaniya fire is the sacrifice (sacrificial fire) ; 
the Ahavaniya is the heaven-world. He who has this knowledge, 
places the heaven-world (the real heaven) in the heaven-world, which 
(is represented by) the sacrifice alone. Who knows the Agnihotram 
which belongs to all gods, which consists of sixteen parts, and is placed 
among cattle, is successful by means of it. 

What in it (the offering of which the Agnihotram consists) is of the 
cow (such as milk) belongs to Rudra. What is joined to the calf, belongs 
to Yfi.yu. What is being milked, belongs to the A!^vins. What has 
been milked, belongs to Soma. What is put on the fire to boil, belongs 
to Varuna. What bubbles up (in boiling) belongs to Pfisan. What 
is dripping down, belongs to the Maruts. What has bubbles, belongs to 
Vi^vedevas. The cream (of the mil k) gathered, belongs to Mitra. What 

The Agnihotram is a burnt offering of fresh milk, brought every day, twice during the 
whole term of life. Before a Brahman can take upon himself to bring the Agnihotram, he 
has to establish the three sacred fires, Garhapatya, Daksipa and Ahavaniya. This cere- 
mony is called Agny&dMna. The performers of these daUy oblations are called “ Agni- 
hotris”. They alone are entitled to bring the Istis and Soma sacrifices. There are, up to 
this day,AgnihotrisintheDekkhan,whomaybo regarded as the true followers of the 
ancient Vedic religion. 



falls out (of the potj, belongs to Heaven and Earth, What turns up 
(in boiling), belongs to Savitar. What is seized (and placed in the vessel), 
belongs to Visnu. What is placed (on the Vedi) belongs to Brihaspati. 
The first ofering is Agni’s, the latter portion is Praj^-pati’s, the 
offering itself (chief portion) belongs to Indra. This is the Agnihotram, 
belonging to all gods, which comprises sixteen parts. 

27. 

(Row the priest has to make good certain casualties which may happen 
when the Agnihotram is offered.) 

If the cow of an Agnihotrl * which is joined to her calf, sits 
down during the time of being milked, what is the penance for it ? 
He shall repeat over it this [365] mantra. Why dost thou sit 
down out of fear ? From this grant us safety ! Protect all our cattle ! 
Praise to Rudra the giver!” (By repeating the following mantra) 
he should raise her up. ‘‘ The divine Aditi (cow) rose, and put long 
life in the sacrifice, she who provides Indra, Mitra and Varuna with their 
(respective) shares (in the sacrifice).” Or he may hold on her udder and 
mouth a vessel filled with water and give her (the cow) then to a Brahman. 
This is another Pr^ya^chitta (penance). 

If the cow of an Agnihotrl, which is joined to her calf, cries during 
the time of being milked, how is this to be atoned for ? If she cries out of 
hunger, to indicate to the sacrificer what she is in need of, then he 
shall give her more food in order to appease her. For food is appeasing. 
The mantra silyavasdd hhagavati (1, 164, 40) is to be repeated. This is the 
Prdyas^chitta, 

If the cow of an Agnihotrl which is joined to her calf moves during 
the time of being milked, what is the Pr^yai^chitta ? Should she in mov- 
ing spill (some milk) then he shall stroke her, and whisper (the following 
words), “ What of the milk might have fallen to the ground to-day, what 
“ might have gone to the herbs, what to the waters, — may this milk be in 
^my houses, (my) cow, (my) calves, and in me.” He shall then bring a 
burnt offering with what has remained, if it be sufficient for making the 
burnt offering (Homa). 

Should all in the vessel have been spilt (by the moving of the cow) 
then he shall call another cow, milk her and bring the burnt offering with 
that milk, and sacrifice it. It is to be offered alone in faith.® 

^ The cow herself is called Agnihotrl. i 

® The meaning of the sentence ; is : this (substitute) is to be.offiere^ 

Icompletely) even including the sraddM, This is the formula : 

(this) in faith (as a believing one).” 
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[seel This is tte Pr^yaifcliitta. He wlio with such a knowledge offers 
the Agnihotram, has (only) offerings ia readiness ( which are fit) and has 
(consequently) all (accepted by the gods)^ 

28 . 

(On the Meaning of the Agnihotram, if Performed in Perfect Faith. It 
represents Dak^irid. The Akvina ^astra^ Mahdvrata^ and Agnicha-- 
yana are hinted at in iL) 

That Aditya (the sun) is his (the Agnihotrl’s) sacrificial ‘ post, the 
earth is his altar, the herbs are his Barhis (seat of grass), the trees are his 
fuel, the waters his sprinkling vessels, the directions the wooden sticks 
laid round about (the hearth). If anything belonging to the Agnihotri 
should be destoryed, or if he should die, or if he should be deprived of 
it, then he should receive all this in the other world, placed, as it were, 
on the Barhis (sacrificial litter). And the man who, having this know- 
ledge, performs the Agnihotram, will actually obtain (all this). 

He brings as Daksin4 (donation) both gods and men mutually, 
and everything (the whole world). By his evening offering he presents 
men to'; the gods, and the whole world. For men, if being fast asleep 
without shelter, as ^t were, are offered as gifts to the gods. By the 
morning offering he presents the gods as gifts to men, and the whole 
world. The gods, after having understood the intention (of men that the 
gods should serve them) make efforts (to do it), saying ‘‘ I will do it, I will 
go.’’ What world a man, who has presented all this property to the gods, 
might gain, the same world gains he who, with this knowledge, performs 
the Agnihotram. 

By offering the evening oblation to Agni, the Agnihotri commences 
the Aiivina ^astra {which [3673 commences with a verse addressed to 
*Agni). By using the term vac\ i. e., speech (when taking out the 
Agnihotram) he makes a (pratigara), i. e., response (just as is done at 
the repetition of a ^astra). 

By (thus) repeating every day Vach,” the Asvina oastra * is recited 
by Agni at night, for him who, having this knowledge, brings the Agni- 
hotram. 

* Th© Asvina ^astra is req^uired at tho oomtoenceniGnt of th© Gavfim ayananij when 
making Atirfitra. ^© 4. 17-11. The author of our BrShmana here tries to find out some 
resemblanoeSbetween th© performance of the evening Agnihotram and the Asvina Saa- 
tra He finds it in the oireumstance, that this offering belongs to Agni, and the Asvina 
^astra commences with a verse addressed to Agni (4, 7). Having thus obtained the 
commencement of the s'astra, he must find out also the pratigara or response which 
belongs to every S'astra. This he discovers in th© formula: vdcha tvahotre, which the 
Agnihotri repeats as often as the offering is taken out for being sacrificed. 

6 
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By offering the morning ohlation to Aditya, he commences the Maha- 
vrata ' ceremony. By using (a term equivalent to) prAv-a, i. e., life (when 
eating the remainder of the Agnihotram) he makes a pratigara (also). By 
(thus) repeating everyday the word “ food ” (life), the Mah^vrata (Sas- 
tram) is recited by Aditya at day for him who, with this knowledge, per- 
forms the Agnihotram. 

The Agnihotri has to perform during the year 720 evening offerings 
and also 720 morning offerings, just as many bricks (1440) marked by 
sacrificial formulas as are required at the Gav4m ayanam. He who with 
such a knowledge brings the Agnihotram, has the sacrifice performed with 
a Sattra [3681 lasting all the year (and) with Agni Chitya ® (the hearth 
constructed at the Ohayana ceremony). 

29 , 

(Whether the Morning Oblation of the Agnihotri is to be Offered Before or 

After Sunrise. 

Vri^asu^ma, the son of Vatavata, the son of J atukarna, said, “ We 
shall tell this to the gods, that they perform now the Agnihotram, which 
was brought on both days (on the evening of the preceding, and the 
morning of the following, day) only every other day.” And a girl,^ who 
was possessed by a Gandharva, spoke thus, “We shall tell it to the Pitaras 
(ancestors), that the Agnihotram which was performed on both days, is 
now performed every other day.” 

The Agnihotram performed every other day is performed at evening 
after sunset, and at morning before sunrise. The Agnihotram performed 
on both days is performed at evening after sunset, and at morning after 
sunrise. Therefore, the Agnihotram is to be offered after sunrise. For 
he who offers' the Agnihotram before sunset, reaches in the twenty- 
fourth year the Gfi,yatri world, but if he brings it after sunrise, in the 

® TMs concltides the Gav^ra ayanam Seethe note to 4, 12, The resemblance between 
the Mah^vrata and the morning Agnistoma is found by our author in the following 
points : The morning Agnihotram belongs to Aditya, and the Nifekevalya Sastra of the 
Mahi-vrata commences with a mantra addressed to the same deity. The Pratigara he 
finds in the mantra, annam payo reto smasu, which the Agnihotri repeats as often as he 
eats the remainder of his offering, 

* At each Atirfitra of the Gavam ayanam, the so-called Ohayana ceremony takes 
place. This consists in the construction of the Uttar^ Vedi (the northern altar) in the 
shape of an eagle. About 1440 bricks are required for this structure, each being conse- 
crated with a separate Yajus mantra. This altar represents the universe. A tortoise 
is buried alive in it, and a living frog carried round it and afterwards turned out. The 
fire kindled on this new altar is the Agni Ohitya. To him are the oblations of flesh and 
Soma to be given. ' The whole ceremony is performed by the Adhvaryu alone. 
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'twelfth. When he brings the Agnihotram before sunrise during two 
years, then he has actually sacrificed during one year only. But if he 
sacrifices after sunrise, then he completes the yearly amount of offerings 
.in one year. Therefore [S691 the Agnihotram is to be brought after 
sunrise. He who sacrifices after sunset at evening, and after sun- 
rise in the morning, brings the offering in the lustre of the day-night 
XAhoratra). For the night receives light from Agni, and the day from the 
sun (Aditya). By means of this light the day is illuminated. Therefore 
-he who sacrifices after sunrise, performs the sacrifice only in the light 
of Ahor^tra (that is, he receives the light only once, instead of twice, the 
offering brought before sunrise belonging, to the night, and being illumi- 
- nated by Agni, not by Aditya). 

SO. 

{Several Stanzas Quoted "Regarding the Necessity to bring the Agnihotram 
. After Sun7nse), 

Day and night are the two wheels of the year. By means of both, he 
passes the year. He who sacrifices before sunrise, goes by one wheel, as 
it were, only. But he who sacrifices after sunrise, is going through the 
year with both wheels, as it were, and reaches his destination soon. 
There is a sacrificial G^th4 (stanza) which runs as follows : 

All that was, and will be, is connected with the two S^mans, Brikat 
*‘and Rathantaram^ and subsists through them. The wise man, after having 
‘‘established the sacred hearths (the Agnihotri), shall bring a different 
“ sacrifice at day, and a different one at night (i. e., devoted to different 
‘‘deities).” 

The night belongs to the Rathantaram, the day to the Brihat. ' Agni 
is the Rathantaram, Aditya the Brihat. ^ Both these deities cause him to 
go to the heaven-world, to the place of splendour (bradhna), who with 
this knowledge sacrifices (the Agnihotram) aft^r sunrise. Thence it is to 
be sacrificed after sunrise. Regarding this, there is a sacrificial Gdthet 
chanted, which runs as follows : 

, “ Just as a man who drives with one pack-horse [S70l only without 

“ purchasing another one, act all those men who bring the Agnihotram 
“ before sunrise.” 

For all beings whatever follow this deity (Aditya) when he stretches 
(the arms at sunrise and sunset). He who has this knowledge, is followed 
by this deity, after whom all fpllows, and he follows her, For^ this Aditya 
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is the “ one guest ” who lives among those who bring the sacrifice after 
sunrise. Concerning this there is a Gatha (stanza, which runs as fol- 
lows) : 

. “ He who has stolen lotus fibres, and does not receive (even) one guest 
“on the evening, will charge with this guilt the not guilty, and take off the 
“ guilt from the guilty.”^ , 

This ^ditya is the “ one guest ” (ekdtithi^) he is it “ who lives among 
the sacrificers. ” The man who [3711 thinking, it is enough of the 
Agnihotram, does not sacrifice, to this deity (Aditya), shuts him out from 
being his guest. Therefore this deity, if shut out, shuts such an Agnihotrf 
out from both this world and that one. 

Therefore he who thinks, it is enough of the Agnihotram, may 
nevertheless bring sacrifices. Thence they say, a guest who comes at 
evening is not to be sent away. It happened that once a learned man, 
Janasruteya, a resident of a town (a Nagarl^ said to an Aikadasdk^a, a 
descendant of Manutantu, “ we recognise from the children, whether one 
brings the Agnihotram with or without the proper knowledge.” Aikada- 
^l^a had as many children as are required to fill a kingdom. Just 
as many children will he obtain who brings the Agnihotram after sunrise. 

31 . 

(The Agnihotram is to he Offered After Sunrise). 

In rising, the sun joins his rays to the Ahavaniya fire. Who, therefore, 
eacrifices before sunrise, is like a female giving her breast to an unborn 

* Sayana makes the following remarks on this rather obscure stanza : 

U m neimm «rw 

m ^ m sreimm ^ 

ireimmRmT rRi ra ^qir^<i*)4 i g^- 

^ gm^ g^ stifir4 qmrT «rif5w- 

f am 1 ^ r ^ mm 

it 

The stealing of bisdni, i.e., lotus fibres, from a tank appears to have been a great 
effenoe in aneient tim^' Not to receive one gnest (at Jleast) on the evening -was eonsi- 
dered as ectually iviokea,' The man who has committed such crimes will, in order to clear 
himself .from ail guilt, charge an innocent man with it. The forms abUsastai and d^aharat 
have evidently the sense of a fatnre tense, as is the case in other instances also The 
Stanza in qnesticn appears to be very old, and was hardly intelligible even to the author 
of onrBrfthmanam. He means by « the one guest," the sun, which, according 

lo the i5t)B^id5,-j^Eianot harve been the original senses - ‘ * 



child, or a cow giving her ndder to an unborn call But he who sacrifices 
after sunrise is like a female giving her breast to a child which is born, 
or like a cow giving her udder to a calf which is born. The Agnihotram 
being thus offered to him (Sfirya), he (Surya) gives to the Agnihotrl in 
return, food in both worlds, in this one and that one. He who brings the 
Agnihotram before sunrise, is like such an one who throws food before 
a man or an elephant, who do not stretch forth their hands j^et caring 
for it). But he who sacrifices after sunrise, is like such ah one who 
throws food before a man or an elephant who stretch forth their hands. 
He who has this knowledge, and sacrifices after sunrise, lifts up with 
this hand (Aditya’s hand) his sacrifice, and puts it down 1372} in the 
heaven-world. Therefore the sacrifice is to be brought after sunrise. 

When rising, the sun brings all beings into motion (prarzut/oti). 
Therefore he is called prdvta (breath). The offerings of him who, knowing 
this, sacrifices after sunrise, are well stored up in this pram (Aditya). 
Therefore it is to be sacrificed after sunrise. 

That man is speaking the truth, who in the evening after sunset, and 
in the morning after sunrise, brings his offering. He commences the 
evening sacrifice by the words, BMr, BhuvaT}^ Svar^ Om 1 Agni is 
Light, Light is Agni ; and the morning sacrifice by Bhilr, Bhuvdhp 
Svar, Om ! Sun is Light, Light is The truth-speaking man offers 

thus in truth, when he brings his sacrifice after sunrise. Therefore it 
must be sacrificed after sunrise. This is well expressed in a sacrificial 
stanza which is chanted. 

Those who sacrifice before sunrise tell every morning an 
untruth ; for, if celebrating the Agnihotram at night which ought to be 
celebrated at day, they say. Sun is Light, but then they have no light 
(for the sun has not risen).” 

32 , ] 

(On the Creation of the World. The Origin of the Vedas and the Sacred 
Words. The Penances for Mistakes committed at a Sacrifice.) 

Praj^pati had the desire of creating beings and multiplying himself. 
He underwent (consequently) austerities. Haying finished them, he 
created these worlds, viz,, earth, air and heaven. He heated them(with the 
lustre of his mind, pursuing a course of austerities) ; thre^ lights were 
produced : Agni from the earth, Vayu from the air, and Aditya from 
heaven. He heated them again, in consequence of which the three Yedas 
were produced. The Rigveda came from Agni, the Yayurveda from 
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Yayti, and the S^maveda from Iditya. He heated these Vedas, [S7a] 
in conseo[uence of which three luminaries arose, viztj Bhur came frona ^ 
the RigTeda, Bhuvah from the Yajurveda, and Svar from the Samaveda. 
He heated these luminaries again, and three sounds came out of them 
a, u and m. By putting them together, he made the syllable om. There- 
fore he (the priest) repeats “ Om ! Om !,” for Om is the heaven-world, and 
Om is that one who burns (Iditya). 

Praj^pati spread the sacrifice® (extending it), took it, and sacrificed 
with it. By means of the Rich (Rigveda), he performed the duties of the 
Hotar; by means of the Yaj us, those of the Adhvaryu; and by means 
of the Saman, those of the Udgatar. Out oi the splendour (seed) which 
is inherent in this three-fold knowledge (the three Vedas), he made the 
Brahma essence. 

Praj§;pati offered then the sacrifice to the gods. The gods spread it, 
took it, and sacrificed with it, and did just as Prajapati had done 
(regarding the office of the Hotar, &c). The gods said to Prajapati, If 
a mistake has been committed in the Rik, or in the Yaj us, or in the 
S&man in our sacrifice,’ or in consequence of ignorance, or of a general 
misfortune, what is the atonement for it ? ” Praj4pati answered, “ When 
you commit a mistake in the Rik, you shall sacrifice in the G^rha- 
patya, saying When you commit one in the Yajus, then you shall 

sacrifice in the Agnidhriya fire® or (in the absence of it, as is the case) 
in the Havis offerings, in the cooking fire (Daksina Agni) saying, 
Bhuvali, When a mistake is committed in the Si;man, then it is to be 
sacrificed in the Ahavanlya fire by saying, Svar. When a mistake has 
been committed out of ignorance, or in consequence of a general 
[374] mishap, then you shall sacrifice in th^ Ahavanlya fire, reciting all 
three words, BMh, BTiuvaTj., Svar. These three “ great words ” (vydhriti) 
are like nooses to tie together the .Vedas. It is just like joining on© 
thing to another, one link to another link, like the stringing of anything 
made of leather, or of any other thing, and connecting that which was 
disconnected, that one puts together by means of these great words all 
that was isolated in the sacrifice. These Vy^hritis are the general 
Praya^chitta (penance) ; thence the penances (for mistakes ) at a sacrifice 
are to be made with them. 


® It is regarded as a person, 

® This is used only in the Soma sacrifices. 

Such as the Darsapfirnamasa ifti, Oh&turm^sya isti, &c. 
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33. 

(On the Office of the BrahmA Priest. He ought to remain Silent during all 

the Principal Ceremonies.) 

The great sages (mahdvadah) ask, ‘‘ When the duties of a Hotar are 
performed by the Rik, those of the Adhvaryus by the Yajus, and those 
of the Udgatar by the Siman, and the three-fold science is thus properly 
earned into effect by the several (priests employed), by what means then 
are the duties of the Brahma priest performed ? ” To this one should 
answer, “ This is done just by means of this three-fold science.” 

He who blows (V4yu) is the sacrifice. He has two roads, viz., speech 
and mind. By their means (speech and mind), the sacrifice is performed. 
In the sacrifice^there are both, speech and mind, required. By means of 
speech the three priests of the three-fold science perform one part 
(assigned to Vach) ; but the Brahma priest performs his duty by the 
mind only. Some Brahma priests, after having muttered the Stomabha- 
gas 11 when all arrangements have been made for [375] the repetition of 
the Prataranuvdka (the morning prayer) sit down, and speak (without 
performing any of the ceremonies).' 

Respecting this (the silence on the part of the Brahma priests), a Brah- 
maniwho saw a Brahma priest at the PrStaranuvaka talk, said (once) “ they 
(the priests and the sacrificer) have made one-half of this sacrifice to 
disappear. Just as a man who walks with one foot only, or a carriage 
which has one wheel only, falls to the ground, in the same manner the 
sacrifice falls to the ground (Jbhre^an nyeti), and if the sacrifice has 
fallen, the sacrificer falls after it too (if the Brahm^ priests talk during 
the time they ought to be silent). Therefore the BrahmS priest shouldj 
after the order for repeating the PrUtaranuvtka has been given, refrain 
from speaking till the oblations from the Upim^u and Antarytoa 
(Grahas) are over. After the order for chanting the Pavamina Stotra has 
been given (he ought also to refrain from speaking) till the last verse (of 
the Stotra) is done. And [376] again, he should during, the chanting of ‘ 
the (other) Stotras, and the repeating of the ^astras, • refrain from 
speaking, till the VasatkSra (at the end of the Yijyfi, verse of the 
^astra) is pronounced. Likewise, as a man walking on’ both his legs. 

The Stomabh^gas are certain Yajus-iike mantras wliioh are tojbe found in 
the Brfi,hmanas of the Samaveda only (not in the Yajns or Rigveda). Each of these 
mantras consists of four parts : (a) To what the Stoma is like, such as a cord, a joint, &c. ^ 
(h) To what it is devoted or joined } (c) An order to the Stoma to favonr the object to 
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and a carriage going on botli its wheels, does not suffer any injury ; in 
the same way such a sacrifice (if performed in this manner), does not 
suffer any injury, nor the sacrificer either, i£ the sacrifice be not 
injured. 

34. 

{On the Work done hy the Brahma. He Permits the Chanters to Chant) 

They say, When the sacrificer has the reward {daksinS) given to the 
Adhvaryu, he thinks, “ this priest has seized with his hands my Grahas 
(Soma cups), he has walked for me, he has sacrificed for me.” And when 
he has the reward given to the Udgfitar, bethinks, “he has sung for me ; ” 
and when he has the reward given to the Hotar, he thinks, “ this priest 
has spoken for me the AnuvS,ky48, and the Yijyis, and repeated the 
^astras.” But on account of what work done is the BrahmS priest to 
receive his reward ? Shall he receive the reward, thinks the sacrificer, 
without having done any work whatever ? Yes, he receives it for his medi- 
cal attendance upon the sacrifice, for the BrahmS is the physician of the 
sacrifice (which is regarded as a man). Because of the BrahmS, priest 
performing his priestly function with the Brahma, which is the quintess- 
ence of the metres. He does one-half of the work, for he was at the head 
of the other priests, and the others (Adhvaryu, Hotar, Udgfttar) do the 
other half. (The Brahma priests tell if any mistake has been commit- 
£377] ted in the sacrifice, and perform the Praya^hittas, as described 
above.)i® 

w&ichxt is joined; (d) An order to the chanters to chant the Stoma by the permission 
«f Savitar in honour of BrihaspatL The last (fourth) part is in all the Stomahhdga 
maiiilfras the ^ame. I ' give here some of these mantras, which are all to be found in 
the T^ndya Brfihmanam (1, 8-9). They commence : 

1 {a) (f>) (c) ^ (d) ^rf^lsrqjTT ^ 

2 (a) (f>) ^#1$ (c) ^ {d) 

3 (a) (6) (c) id) 9 t|o 

4 (a) ^ (c) (d) ?f9re 

5 (a) (6) fst (c) c£c. 

The proper meaning of the repetition of these and similar mantras by the Brahm^ priesfef 
is* to bring the chant (Stoma), which is about to be performed, into contact with the 
external world, with day, night, air, rain, the gods, and secure the favour of aE 
these powers and beings. 

In the original, Jiaratdt which is to be taken in the sense of a future* 

I have not translated the passage regarding the Prdyaschitta to be performed by 
the Brabm4 priest if any mistako has been committed ; for it is only a repetition ffoi** 
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Tlie Prastotar^S g^yg^ af^g^ Qy^jgj, fgj. chanting the Stotram has been 
given, “ 0 BrahmS, we shall now chant, our commander ! ” The BrahmS 
then shall say at th^ morning libation, “ Bhur ! filled with the thought of 
Indra, ye may sing !” and at the evening libation, (378] he says, “Svar ! 
filled with the thought of Indra, ye may sing/’ 

At the time of the Ukthya or Atir^tra sacrifice, all the three great 
words, BMr Bhuml} Smr are required. If the Brahm^ says, “ Filled 
with the thought of Indra, ye may sing,” this means, that the sacrifice is 
Indra’s, for Indra is the deity of the sacrifice. By the words, “ filled with 
the thought of Indra,” the BrahmS priest connects the Udgitha (the 
principal part of the chant) with Indra. This saying of the BrahmS 
means, “Do not leave Indra; filled with him, ye may sing.” Thus he 
tells them. 


The announcement of the Prastotar, that the chanters are ready to perform their 
chant, as well as the orders to do so given by the Brahm^ and Maitr^varupa, are contained 
in full in the Asval, Sr, S. (5, 2), and in the S^nk, Sr, 8. (6, 8). I here give the text from 
the Asv. 8. 

wi'wRRi 

nra 'TT?gT?g n 

(When the Prastotar calls) Brahm^, we shall chant, 0 commander then the two priests 
(the BrahmS and Maitrdvarupa) whose duty it is to allow (the chanters to sing) give their 
permission* ^ The Brahrafi, after having first muttered the words ‘‘hliwr, be ye filled with 
Indra, created by Savitar (or permitted by Savitar),” at the morning libation, says> ‘‘chant f 
at the midday libation he uses, instead of hMr, bhuvah ; and at the evening libation^ 
smr (the remainder of the Japa being the same). Before all the Stotras which follow the 
Agnim^ruta Sastra( which concludes the Sastras of the Agnistoma), that is to say, at 
the Ukthya, Solasi, Atiratra sacrifices, &c., the Brahma mutters all the three great words 
(bJiurj Ihumh, Bmh along with the remainder of the formula) at the same time. The 
Maitr^ivaruna, after having muttered, “ Speak what is right and true, ye who are created 
by Savitar, the god to whose honour praises are chanted, do not lose the sacred verses 
{chanted by you) which are life, may he protect both bodies of the S^man (the verses and 
the tune) Om T'says aloud “ chant i’’ 



IS78] SIXTH book; 


FIRST CHAPTER. 

{On the Offices of the Gravastut and Suhrahmanya,) 


1 

(On the Origin of the Office of the Grdvastut^ The Serpent 
Risi Arbuda.) 

The gods held (once upon a time) a sacrificial session in Sarvacbaru. 
They did not succeed in [380] destroying the consequences of guilt. 
Arbuda, the son of Kadru, the Serpent Risi, the framer of mantras, 
said to them, ‘‘You have overlooked one ceremony which is to be 
performed by the Hotar. I will perform it for you, then you will destroy 
the consequences of guilt.” They said, “ Well, let it be done.” At 
every midday libation, he then came forth (from his hole), approached 
them, and repeated spells over the Soma, squeezing stones. Thence 
they repeat spells at every midday libation over the Soma squeezing 
stones, in imitation of him (the Serpent Risi). The way on which this 
Serpent Ri§i used to go when coming from (his hole) is now known 
by the name Arhudodd Sarpav^i (at the sacrificial compound). 

isee also hiaa about As v, Sr. 8. 5, 12. His services are only required at the midday 
libation. He performs his function of repeating mantras over the Soma, squeezing stones 
before the so-called Dadhi Gharma ceremony. He enters through the eastern gate, and 
passes on to the two Havirdh^nas (the two carts, on which the sacrificial offerings are 
put, and the two covered places, in which these two carts are). Having arrived north-east 
of the exterior front of the axe {ak^asiras) of the southern Havirdh^na, he throws off 
a stalk of grass held in his hand, which ceremony is called nirasanam (it is performed 
often by other priests also). He then faces the Soma shoots, assuming a peculiar posture. 
The Adhvaryu gives him a band (ms nf.?a), which he ties round his face. As soon as 
the Adhvaryu and his assistants take the Soma sprouts from below, the adhi^avana 
board (see the note to 7, S2), he ought to repeat the mantras over the Gr^vftnas, which 
are now being employed for extracting the Soma juice. He commences with verses 
containing the term sM,to squeeze, or derivatives of it. The first is ; abhi tvd deva savitar 
(1, 24, 8). After some more single verses follow, the three principal Gr^vdna hymns, 
praite vadantu (10, 94), a va nmjase (10, 76), and pta uo ordvdnah (10, 175). The first 
and the last are said to have been seen by Arbuda, the Serpent Risi, the second by Jurat 
harna, one of the Serpent tribe also. These hymns very likely formed part of the so-called 
Sarpaveda or Serpent Veda (see the Gopatha BrS^hmanam 1, 10, according to whose 
statement this Veda came from the east), and were originally foreign to the Rigveda. 
They may be, nevertheless, very ancient. The two latter hymns are to be repeated 
before the last verse of the first, and are thus treated like a Nivid at the evaning libation. 
Either in the midst, or before, or, after these two hymns, the Grfivastut must repeat the 



259 


The King (Soma) made the gods drunk. They then said, “ A poisoB- 
ous serpent {asivi^a) looks at onr King 1 'Well, let ns tie a band round 
his eyes.” They then tied a band round his eyes. Therefore they recite 
the spells over the Soma squeezing stones, when having tied (round the 
eyes) a band in imitation (of what the gods did). The King (Soma) 
made them drunk. They said, “ He (the Serpent Ri§i) repeats his own 
mantra over the Soma squeezing stones. Well, let us mix with his 
mantra other verses.” They then mixed with his mantra other verses, 
in consequence of which he (Soma) did not make them drunk. By 
mixing his mantra with other verses for effecting propitiation, they 
succeeded in destroying the consequences of guilt. 

1^3811 In imitation of this feat achieved by the gods, the Serpents destroyed 
all consequences of their own guilt. Having in this state (being quite 
free from guilt and sin) left off the old skin tom, they obtain a new one. 
Who knows this, destroys the consequences of his own guilt. 


2 

(Eow Many Verses are to he Eepeated over the Ordvanas. Eow they 
ought to he Repeated. They are Required only at the Midday Lihatnon. 

No Order for Repeating them Necessary.) 

They say. With how many mantras should he (the Gr&vastut) pray 
over the Soma squeezing stones ? The answer is, with a hundred ; fear 
the life of a man is a hundred years, he has a hundred powers, and a 
hundred bodily organs ; by doing so, he makes man participate in age, 
strength, and bodily organs. (Others) say. He ought to repeat thirty-three 
verses, for he (the Serpent Rishi) destroyed the sins of thirty-three gods, 
for there are thirty-three gods. (Others) say. He ought to recite an 
unlimited number of such mantras. For Praj&pati is unlimited ; and 
this recital of the mantras referring to the Soma squeezing stones belongs 
to Praj4pati, and in it all desires are comprised. Who does so, obtains 
all he desires. Thence he ought to repeat an unlimited number of sudi 


mantras. , 

Now they ask. In what way should he repeat these mantras (over 

the Soma squeezing stones)? Syllable by syllable, or should he take 
four syllables together, or p^da by p&d a, or half verse by hal^ yerse^ 
• PSvamSni verses (Rieveda 9.) He has to continue his recitation aa long M 

'were the antidote^ 
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verse by verse? With whole verses (repeated without stopping) one 
does not perform any cereinony, nor with stopping at every pada. If 
the verses are repeated with stopping at every syllable, or every four 
syllables, then the metres become mutilated, for [382] many syllables 
(sounds) would thus be lost. Thence he ought to (repeat) these mantras 
one half verse by another. For man has two legs, and cattle are four-footed-. 
By doing so, he places the two-legged sacrificer among the four-legged 
cattle. Thence he ought to repeat these mantras by half verses. 

Since the Gr4vastut repeats only at every midday libation mantras 
over the Soma squeezing stones, how do mantras become repeated over 
them at the two other (morning and evening) libations ? By repeating 
verses in the G^yatri metre, he provides for the morning libation ; for 
the Gayatri metra is appropriate to the morning libation ; and by repeat- 
ing verses in the Jagati metre, he provides for the evening libation ; 
for the Jagati metre is appropriate to the evening libation. In this 
way he who, with this knowledge, repeats the mantras over the Soma 
squeezing stones only at the midday libation, supplies these praises for 
the morning and eveving libations. 

They say. What is the reasoP, that, whilst the Adhvaryu calls upon 
the other priests to do their respective duties, the Gr§,vastut repeats 
this mantra without being called upon (without receiving a prdi§a) ? 
The ceremony of repeating mantras over the Soma squeezing stones is of 
the same nature as the mind which is not called upon. Therefore the 
Gravastut repeats his mantra without being called upon. 

8 

(The Subrahmav.yd Fomula. On its Nature. By whom it is to be Bepeated. 

The Oblation from the Pdtnivata Oraha. The Ydjyd of the Agriidhrd.) 

The Subrahmanyg; * is Vach. Her son is the {383} king Soma, At 
the time of buying Soma, they call the Subrahmaqya (thither), just as 
one calls a cow. 

» ^he SabiahtnanyS formala Is oontaiHed in the Kfitytytoa s'rftnta SPtras (1, 3), the 
Agnistonsa Sima Prayoga, the Sateipatha Brahm. (8, 3, 4, 17-20), and the Taittirtya 
Aranyaka (1,12,3-4). The peouUap pronunciation of this formula is noted by Papini 
(1,2, 37-38), The most complete information on its use being only to be found in the 
Samaveda Sfttras, I hero give the passages from Katyayana referring to it, along with 
Ute Itself:— 

^ 
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|[3841 Througli this son, the SubrahmanyS, priest milks* (obtains) all 
desires for the sacrificer. For Vich grants all desires of him who has 
this knowledge. They ask, What is the nature of this Subrahmanyfi, ? 


Aiter the Atithya Isti has been finished, he (the Subrahmanyfi) should stand in the front 
part of the enclosure made for the wife of the sacrificer* inside the Vedi, and when 
touching the sacrificer and his wife, after having called thrice “ subrahmanyom,** recite 
the following formula, Come, Indra ! come owner of the yellow horses 2 “ ram of Me- 
“ dh^tithi ! Mena of Vrisanasva ! thou buffalo (gaura) who ascendest the female 
{avoLskahdin), lovei? of Ahalyfi ! son of Kusika ! Br^hmaUa ! son of Gotama 2 (cornel 
“thou who art called** (to appear) at the Soma feast in so and so many days how 
many there might intervene (between the day on which the Subrahmanyfi calls 
him, and that of the Soma festival at which his presence is requested). The Subraht 
manyfi is required on the second, third, fourth and fifth day of the Agnistoma, and 
alm'ost on every day of the other Soma sacrifices. On the second day, the terms, tryake 
sutydm, “ three days hence, ^ i.e., on the fifth) ; on the third day, duyahe sutydm, le., two 
days hen^e ; ob the fourth, sz/as, L c,, to-morToW ; and on the fifth (the day of the Soma 
feast) adya, i. e. to-day, are used to mark the time when the Soma banquet, to which 
Indra is by tliis formula solemnly invited, is to come off. As far as which is 

followed by the mentioning of the time appointed there is no difference 

anywhere observable. But the few sentences Which follow, and wMeh conclude the 
formula, differ according to» different schools. Some were (according toKfityayana) 
of opinion, that only ** comb hifchm^ ” is to follow ; others recommenl^ 

“ come hither* O Maghavan.” Others, such as Gautama, wore of opinion, that 
either is to be omitted, and the concluding formula, 

“ come, ye divine BrahmS. priests, come, come. ’* has to follow immediately upon 

The name of the tune (S^man), according to which it is chanted (or rather recited) 
is BrahmaMf the metre is called Saihpdt, tne ftisi is Aditya, and Indra is the deity. 

At the So-called Agnishtut sacrifices, ^ich open the Chaturda^arfitra Sattras (sacrifi- 
cial sessions lasting for a’ fortnight), (Asv. Sr. S, 11, 2), the SubrahmanyS calls AgnI 
instead of indra (totyfiy. 1, 4), according to Gautama, by the following formula : 

5I5T srratlr 

i- e., “ Come, O Agni, with (thy) two red ones (horses), thon brightly shining, thou blaz- 
ing in smoke, d^atavedfis, ^ou ^ise ! A^irasl "BrShmana, (come) called, &o. In the 
concluding formula 5^1 o.,* fires, is used instead of According to Dhanan jay 

the Subrahmanya formula for Agni runs as follows: 

SITWPtm, (tte remainder as above), i. e.. 
Come, Agni ! master 6f the red horses, goat of Bhardvaja, son of power, thou who 
ascendest (the female) ; lover of TJsas, *’ &c. The latter formula is just like that one 
addrossefi to Indra. Agni, as Well as Indra, ate in both these formulas, which must he 
very ancient, invoked as family deities, the first pre-emiuently worshipped by the 
Angirasa, the latter by the Kusikas. Both gods are here called “ Brahmans.** In later 
hooks, Indra appears as a Ksattriya, and as a model of a king. 

On the so-called Asnistomiya day, of all sacrifices (in the Agnistoma, it is the 
fourth and precedes the Soma day), on which day the animal for Agni and Soma 
is slain and sacrificed, an extension of the Subrahmanya formula takes place. Thee 
Subrahmanya priest has on this day to announce to the gods, that such and such 
one (the name of the sacrificer must be mentioned), the son of such and such onb, 
the grandson of such and such one, offers, as a Diksita, (as initiated into the sacrifi- 
cial rites) a sacrifice The term, ‘Diksiba,’ forms then henceforth part 

of the name of the sacrificer, and his descendants down to the seventh degree. M 
this part of India, there are many Brahmans distinguished by this honorary epipiet, 
which always indicates that, either the bearer of it or his immediate ancestors ha^ 
p^^OTmed “a Boma sacrifice, and have been proelaimed idtfe.?ita by the Bubramnanya a 
all due form. 

^ Duhe must be a 3rd person singulur, as Say. explains it. 
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[385] One should answer, She is Vdch, For Vdch is Brahma, and Sub^ 
rahma (good Brahma). 

They ask, Why does one call him (the Subrahmanyi priest) who is 
a male, a female ? (They answer) Subrahmany^ represents Vach (which is 
in the feminine gender). 

They further ask. When all the other priests are to perform their 
respective duties within the Vedi, and the SubrahmapyS, outside the 
Vedi, how is it that the duty of the SubrahmanyA (in this particular 
case) becomes performed inside the Vedi) ? One should answer. The 
Vedi has an outlet where things (which are no more required) are 
tbrnwn ; if the Subrahmaay^ priest calls (the Subrahmaijyd) when stand- 
ing in this outlet, then, in this way (his duty is performed within the 
bounds of the Vedi). They ask, Why does he, standing in the outlet, 
repeat the Sabrahmany4 ? On this, they tell the following story.) 

The Ri^is held once a sacrificial session. They said to the most aged 
mnn among them, “ Call the Subrahma^y^. Thou shalt call the gods 
standing among us (on account of thy age), as it were, nearest to them.” 
In consequence of this, the gods make him (the SubrahmanyA) very aged. 
In this way, he pleases the whole Vedi. 

They ask. Why do they present to him (the Subrahmapy^) a bull as 
a reward for his services ? (The answer is) The bull is a male (vrka), the 
Subrahmanya is a female, both making thus a couple. This is done 
for producing ofispring from this pair. 

The Agnidhra repeats the Y&jy4 mantra for the Pitnivata Graha (a 
Soma vessel), with a low voice. For the Patnivata is the semen virile, 
and the efEusion of the semen virile passing on without noise, as it were, 
he does not make the Anuvasatkira. For [386] the Anuva§atk4ra is a 
stop. Thinking, I will not stop the effusion of the semen, he does not 
make the Anuvasatk&ra, for the semen which is not disturbed in its 
.effusion, bears fruit. Sitting near the Ne§tar, he then eats, for the 
-Nestar is in the room of women. Agni (Agnidhra) pours semen in wo- 
men, to produce children. He who has this knowledge, provides through 
Agni his females with semen, and is blessed with children and cattle. 

The Subrahmaiiiy& ends after the distribution of the Daksin4,‘ for she 
is V&ch. The Dak?iu& is food ; thus they place finally the sacrifice in 
food, which is Speech. 

■* Ho represents Agni. 

• The Dakshinft is aistributed at the midday libation. 
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SECOND CHAPTER. 

{On the ^aetras of the Minor 3otri-priests at the Sattras.) 

4. 

{On the ^astras of Minor Hotri-priesis at the Morning and 
Evening Libations.) 

ThB Devas spread the sacrifice. When doing so, the Asuras approach-* 
©d them, thinking, let us obstruct their sacrifice. They attacked them 
from the right side, thinking this to be the weak point. The Devas 
awoke, and posted two of their number, Mitra and Varuna, on the right 
side. Through the assistance of these two, the Devas drove the Asuras 
and Raksasas away from the morning libation. And thus the sacrificers 
drive them away (if they have the Maitr^varunia ^astra repeated) ; thence 
the Maitrlivaruna priest repeats the Maitr&varuna ^astra [387 J at the 
morning libation. The Asuras, defeated on the right side, attacked the 
centre of the sacrifice. The Devas awoke, posted then Indra, and defeated 
through his assistance the enemies. Therefore the Brahmanachchhamsi 
repeats at the morning libation the Indra Shastra. 

The Asuras, thus defeated, attacked the sacrifice on the northern 
side. The Devas posted on this side Indr&gni, and defeated thus the 
Asuras. Therefore the Achh^v^ka repeats the Aindragna ^astra at the 
morning libation. For, by means of Indragni, the Devas drove the Asuras 
and Raksasas away from the northern side. 

The Asuras, defeated on the northern side, marched, arrayed in battle 
lines towards the eastern part. The Devas awoke and posted Agni east- 
wards at the morning libation. Through Agni, the Devas drove the 
Asuras and Raksasas away from the eastern front. In the same way, the 
sacrificers drive away from the eastern front the Asuras and Raksasas. 
Thence the morning libation is Agni’s. He who has such a knowledge^ 
destroys the evil consec[uences of his sin. 

The Asuras, when defeated eastwards, went westwards. The Devas 
awoke and posted the Vijive Dev^h themselves (westwards) at the third 
libation, who thus drove the Asuras and Raksasas away from the western 
direction at the third libation. Likewise, the sacrificers drive through 
the Vi^ve Devah themselves at the third libation the Asuras and Raksaa 
away. Thence the evining libation belongs to the Vitive Devah. He who 
has such a knowledge, destroys the conseq^uences of his sin. 

In this manner, the Devas drove the Asuras out of the whole sacrifice. 
Thence the Devas became masters of the Asuras. He who has this know- 
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ledge becomes therefore through himself (alone) master of his adversary 
and enemy, and destroys the consequences [3881 of his sin. The Devas 
drove away the Asuras and destroyed the consequences of sin by means" 
of the sacrifice arranged in such a way, and conquered the heaven-world. 
He who has this knowledge, and he who, knowing this, prepares (these) 
libation required in the said manner, drives away his enemy and hater, 
destroys the consequences of his guilt, and gains the heaven-world. 

6 . 

(^he Stotriya of the Following Day is made the AnurApa of the Preceding 
Day in the Nostras of the Minor Hotri-priests at Soma Sarerifoes last- 
ing for Several Days.) 

They use at the morning libation the Stotriya (triplet) (of the following 
day) as Anurfipas* (of the preceding day). They make in this way the 
following day the Anurtipa (corresponding to the preceding day). Thus 
they commence the performance of the preceding day with a view to that 
of the following. But this is not done at the midday libation ; for the 
Pfisthas® (used then) are happiness (they are independent) ; they have 
at this (the midday libation) not that position (which the verses have at 
the morning libation) that they could use the Stotriya (of the following 
day) as Annrupa (of the preceding day). Likewise they do not use at 
the third libation, the Stotriya (of the following day) as Anurupa (of the 
preceding day). 


6 . 

C3I^1 [The Opening Verges of the ^a^ras of the Minor Dotri-priestg cft the 
Ahargaisa Soma Sacrifice, i.e„ such ones as last for ft Series of Days.) 

Now fdlow the opening verses (of these ^astras after the Stotriyas 
have been i?epeated). RijimUi no Varuna (1, 90, 1) is that of the Mal- 
tr&varuna ^astra ; for in its second pdda is said, ^‘Mitra, the wise, may 
lead !” for the Maitr&varuqa is the leader of the Hotfi-priests. There- 
fore is this the leading verse. 

By Indram vo visvatas pari (1, 7, 10) commences the Br4hman§,- 
chchha&si ; for by the words " we call him (Indra) to the people” they call 

c i«e© on the meaning of the terms stotriya smd awurupa, note il on page 199. The 
arst contains always those verses which the SSma singers chant, the latter follows its 
form, and is a kincl of supplement. 

* The SSmans of the midday libation are called Pristhas ; and the Stotriyas and 
Anur«pas ^ich accompany them, go by the same name. 
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Indra every day. When the Br4hmaij4chchhainsi, with this hnowledge, 
recites this verse every day, then no other sacrificer, notwithstanding 
he (Indra) might be called by different parties (at the same time), can 
get Indra away. 

Yat soma a sute nara (7, 94, 10) is the verse of the Achchh4v4ka. By its 
words “ they called hither Indr4gni,” every called Indr4gni every day. 
When the Achchh4v4ka is doing this every day, no other one can wrest 
(from them) Indr4gni. These verses (rijuniti &c.) are the boats which 
lead to the shores of the heavenly world. By their means the saerificers 
cross (the sea) and reach the heavenly world. 


7. 

{TTie concluding verses of the same ^astras at ike Ahargana 
Soma sacrifices.) 

Now follow the concluding verses of these ^astras ; Tesyama deva 
varuna (7, 66, 9) is that of the Maitr4varuna ^astra. For by its words, 

“ we contemplate food (i^am) and light {svar),” they get [3901 hold of 
both worlds ; for “ food” is this world, and “ light” is that world. 

By the triplet vyantariksam atirad (8, 14, 7-9), which has the char- 
acteristic vi, i.e. asunder, the Br4hman4chchhaihsi opens the gates of the 
heavenly world. The words, “Indra, inebriated by Soma, cleft the hole 
and made appear the lights” (8, 14, 7), refer to the passionate desire of 
those who are initiated into the sacrificial art (for heaven) ; thence it is 
called the Balavati verse.® The words, “He drove out the cows, and 
revealed them which were hidden, to the Ai^giras, and flung away Bala’, 
contain the expression of a gift to them (the A^giras). By the words, 
“ indrena rochand divi (verse 9) the heaven-world is alluded to.” By the 
words, “The fixed lights (stars) of heaven have been fastened by Indra, 
the fixed ones he does not fling away,” the saerificers approach every 
day heaven and walk there. 

Aham sarasvativator (8, 38, 10), is' the verse of the Achchh4v&ka. For 
Sarasvati ig the voice ; (the dual is used) for this day belongs to the “two 
who have the voice.” (As to who they are is expressed by the words) “ I 
choose the tone of Indr4gni.” For the voice is the beloved residence of 
Indrdgnt. Through this residence one makes both successful. Who has 
this knowledge, will be successful in his own residence (his own 
way). 

s There is the word vala hole, in it, which may he regarded as a proper name of an 

Asura also. ' ^ 

S 
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8 . 

(On the Ahina and Aikahika concluding verses of the ^astras of the 

minor Rotri-priests,) 

The concluding verses of the Hotri-priests (Maitravaruna, Br^hman^- 
chchhamsi, and Achchhav^ka) are, at [391] the morning and midday liba- 
tions of two binds, viz. aMna (which are proper for Soma sacrifices, which 
last for several days successively) and aikahika (which are proper 
for Soma sacrifices which last for one day only). The Maitravaruna uses 
the aik^hikas preventing (thus) the sacrificer from falling out of this 
world. The Achehhfiv^ka uses the ahinas for making (the sacrificer obtain 
heaven). The Brlihman^chchhmsi uses both ; for thus he holds both 
worlds (with his hands) and walks in them. In this way he (the 
Br^hmanachchhaihsi) walks holding both, the Maitravaruna and the 
Achchh4v4ka, the Ahina and Ek^ha, and (farther) the sacrifical session 
lasting all the year round (such as the Gav^m ayanam) and the Agnistoma 
(the model of all Aikihika§). : 

The Hotyi-priests require at the third libation Ek&has only for con- 
cluding. For the Ek^ha is the footing, and thus they place the sacrifice 
at the end on a footing,* 

At tlie morning libation he must read the Y4jy4 verses without stop-^ 
ping {anavdnam). The Hotar shall not recite one oi two additional 
verses (atisamsanam) for the Stoma. It is just the same case as if one 
who asks for food and drink must be speedily supplied. Thinking, I 
will quickly supply the gods their food, he speedily gets a footing in^ 
this world. He should make the ^astram at the two latter libations 
with an unlimited number of verses ; for the heaven-world is unlimitted, 
(This is done) for obtaining the heaven-world. The Hotar may, if 
he like, recite those verses which the minor Hotri-priests used to repeat 
on a previous day. Or the Hotri-priests (may, if they like, repeat 
those verses) which the Hotar (used to repeat on the previous day) 
(For Hotar as well as the Hotri-priests form parts of one [392] body 
only). For the Hotar is the breath, and the Hotri-priests are the limbs. 
This breath goes equally through the limbs. Thence the Hotar should, 
if he like, receite those verses which the minor Hotjhpriests used to 
recite on the previous day. Or the Hotri-priest (may, if they like, repeat 
those verses) which the Hotar (used to repeat on the previous day). The 
last verses of the hymns with which the Hotar concludes, are the same 
with the concluding verses of the minor Hotri-pri ests at the evening 
"For the Ek^ha sacrifices are the moaols of the others. . 
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libation. For tbe hotar is tbe soul, and the Hofcfi-priests are the limbs ; 
the ends of the limbs are equal, therefore the (three) Hotri-priests use, 
at the evening libation, the same concluding verses. 


THIRD CHAPTER. 


(The hymns for lifting the Ghamasa {Soma clips).* The Prasthita Ydjyds 
of the seven Hotars eoncluding this ceremony. The two different kinds 
of Hotars. Explanation of some apparent anomalies in the perform 
mances of the minor Hotvis. The Jagati hymns for Indra. The 
eonetuding verses of the minor Hotri-priests. On a peculiarity in the 
^astras of the Achchhdvdha.) 

9 


{The number of verses which the Hotar has to repeat at the time of the 
Soma cups being lifted at the three libations.) 

Wien at tie morning libation tie Soma cups are lifted and filled 
ie (tie MaitrS,Taruna) recites tie iymn A tm vahantu harayali (1, 116.) 
tie several verses of wiici contain tie words vriian (male), pita (drunk), 
sum (squeezed), mad (drank), are complete in tieir form and are addressed 
to Indra, for [393] tie sacrifice is Indra’s. He repeats G4yatrla ; for 
a^yatri is tie metre of tie morning liabation. At the morning libation 
ie recites nine verses only ; one less (tian ten). For tie semen is poured 
in to a place made narrow {nyHna). At tie midday libation be repeats 
ten verses*; for tie semen wiici was poured in a narrow place grows 
very large, after having reached tie centre of tie woman s body At 
the evening libation ie' repeats nine’ verses, one less (tian ten) ; for 
from a narrow place (represented by tie third libation; men are born. 

If ie recites these hymns complete, tian ie makes tie sacnficer bring 
forth tie embryo of iis (spiritual body) begotten in tie sacrifice, which is 

the womb of th'e gpds. 

Some recite every time only seven verses at the morning, midday 
and evening Ubations, asserting that there must be as many Puronnv&kyds 
as there are Y&jyae. Seven (Hotri priests) having tieir faces turned 
(towards tie fire) receite tie Y&jyas, and pronounce Vausat ! Now 
they assert that those ( seven verses) are tie Paroanv&kya.a of these (as'^ea^ 

‘ They arc the hymn, asdvi devam gorichtkam (7» 21). 

* They are the hymn, ihopaydta iamso (4, 
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Y&jy4s) ; but the Hotar ought not to do so (to recite only seven verses.) 
For in this way they spoil the semen of the sacrificer, and consequently 
the sacrificer himself. 

The Maitr4varuna carries in this way the sacrificer, for the sacrificer 
is the hymn, by means of nine verses from this world to the airy region ; 
but by means of ten he carries him further on to that (heaven) world ; 
for the airy region is the oldest ; from that world he takes him by 
means of nine verses up to the celestial world. Those who recite 
[395] only seven verses, do not wish to raise the sacrificer to heaven. 
Therefore the hymns are to be recited complete only*. 


10 . 


(On ike Prasihita Ytjyds* of the Hotars at the morning libation.) 

Some one (a theologian) has asked. When the sacrifice is Indra’s, why 
do only two, the Hotar and Br^hmanAchhamsi, at the morning libation, 
for the Soma drops which are in readiness, repeat Yijyas where Indra’s 
very name is mentioned, the Ytljy& of the Hotar being idam te somyam 
madhu (8, 54, B), that of the Br^hmaij^chchhaihsl, indra tva vrkahkam 
vayam (3, 40, 1) ? 

When the other (priesls) repeat verses addressed to different deities, 
how do they concern Indra ? For the Yajya of the Maitravaruna is mitram 
vayam kav&make (1, 23, 4), “ we invoke Mitra but in its words varunam 
somayitaye le. “ we call Varuija to the Soma beverage;” there is an allu- 
mon to Indra ; for whatever word refers to “drinking”, hints at Indra 
and pleases him. ^ 

The of the Potar is, Maruto yasa hi k^aye (1, &6, 1) ; its words 
sa sugopdtamo jana^ i.e. “ he is the best protector,’* allude to Indra'- for 
Indra is the gopd, which is a characteristic of Indra. Thus he pleases 


The Y4jy4 of the Ne§iar is, agne patnir ihd vaka (i; 22 9) • in its 
_^words, tvamrarn somapitaye, [395] there is an allusion to Indra; 

* The hymns mentioned for the morning and . ; — : 

that mentioned for the midday libation ten verses. 

' These YdjySs are at each libation seven in nnmbei* amj j 
BO called ‘seven Hotars' (Hotar, Maitravarnna Br4hman4 h faooessively by the 
Agnidhra, and Achohhavdka) when the Ohamasa Adhvarv ' ° Nestar 

the cnps filled with Soma. As often ^^0^^" lertTr" "P 
from seven cups are thrown at the same time in the fire. fZZtl to bel^ “l' 



for Indra is Tvastar, whicli is a characteristic of Indra. Thus he 
pleases him. 

The Y^jy^ of the Agnidhra is, Z7X;|^nn%a (8, 43, 11) ; in its words 
Soma pri^thdya vedhase, there is an allusion to Indra ; for Indra is Vedhas 
(striker, beater) which is a characteristic of Indra. Thus he pleases him. 

The verse of the Achchhtv^ka, which is directly addressed to Indra, is 
complete, viz : prdlarydvabhir (8, 38, 7), (for in the last part of it there is 
the term Indrdgnt). Thus all these verses refer to Indra. Though there are 
different deities mentioned (in them) (such as Mitra, Varuna, &c.) the 
sacrificer does not satisfy other deities (alone). The verses being in the 
Gayatri metre, and this being sacred to Agni, sacrificer gains, by means 
of these verses, the favour of three deities, i. e. Indra, the ndnddevatds or 
different deities, and Agni. 

11 . 

(The hymn to he repeated over the Soma cups being lifted, and the Pras^^ 
thita Yd f yds at the midday libation.) 

At the midday libation, when the Soma cups are being lifted, the Hotar 
repeats, Asdvi devam gofiehiham (7, 21. 1.). This hymn contains the words, 
vri^an, pita, suta, mad ; its verses are complete in form and addressed to 
Indra. For the sacrifice belongs to Indra. The verses are in the 
Tristubh metre ; for this metre is appropriate to the midday libation. 
They say, if the term mad “to be drunk ” is only appropriate to the third 
libation, why do they recite such verses (containing this term) at the midday 
libation as Aunvllkyels and Yg,jy^s ? The gods get drunk, as it were, at 
the midday libation, and are then consequently at the third libation in a 
state of [396] complete drunkenness. Thence he repeats verses contain- 
ing the term mad as Anuvdkyfls and Ydjy^s at the midday libation. 

At the midday libation all the priests repeat YHjyas addressed to 
Indra by his very name (for the Soma drops) which are in readiness- 
Some (the Hotar, Maitr^varuna, and Br&hman6.chchhadisi) make the Yajy4s 
with verses containing (besides the name of Indra) the words, abhi trid. 
So the Hotar repeats, pibd somam abhi yam ugra tarda (6, 17, 1) ; the 
Maitrtvaruna, sa im pdhi yet rijishi (6, 17, 2); and the Brahman- 
ichhaihsi, evd pdhi pratnathd ffi, 17, 3). 

The Yijy4 of the Poiar is, arvdfig eU somaUmam (1, 104, 9).^ The 
Yt1jy4 of the Nestar is, taro yam somas tram (3, 35, 6). The Yajya of 
the Achchh4v&ka is, indrdya somah fra divo vidana (3, 36, 2). The Y&.jy& 
of the Agnidhra is, dpdrnS asya halasah svdhd (3, 32, 15). 

• These throe verses oontaiu forms of the verb trid tLat. trudere) “to injure, to kill,” 

"With the propositiOE ahhU 



Among these verses there are those containing the words ahhi trid. 
For Indra once did conquer at the morning libation ; but by means of 
these verses he broke down the barriers and made himself master 
{ahhi trimt) of the midday libation. Thence these verses. 

12 . 

{The hymn and the Prasthita Yajyds at the evening Uhation.) 

At the third libation the Hotar repeats at the time when the Soma 
cups are being lifted, the hymn ihopaydta savasS napdtah (4, 35, 1), Its 
verses which are complete in form, are addressed to Indra, and belong 
to the Ribhus, contain the words vrkan, pita, [397] suta mad. They ask, 
Why is the Pavam^na Stotra at the evening libation called Arbhava, 
though they do not sing Ribhu verses? (The answer is) Praj^pati, the 
father, when transforming the Ribhus who were mortals, into immortals, 
gave them a share in the evening libation. Thence they do not sing 
Ribhu verses, but they call the Pavam4na Stotra Arbhava. 

. One (great Risi) asked about the application of metres, viz, for what 
reason does he use the Tristubh metre at the third libation, whilst the 
appropriate metre for tbia libation is Jagatl, as well as the Giyatrl that 
for the morning, and the Tri|tubh for the midday libation ? One ought 
to say (in reply). At the third libation the Soma juice is done ; but if they 
use a sparkling ( sukriyam) metre as the Tristubh, the juice of which 
is not done, then they provide the (third) libation with juice (liquor). 
Then he makes Indra participate in this libation also. One says, Why 
since the third libation belongs to Indra and the Ribhus, and the Hotar 
alone makes the YajySs for the Soma which are in readiness (prasthita) 
with an Indra-Ribhu verse, at the third libation, do the other Hotri- 
priests use verses addressed to various other deities for their y^jyaa ? 
In the Yaj3^ of the Hotar, rihhuhhir vajadhhih samuh^itam (not in the 
Rigveda) the Ribhus are mentioned, but in the Y&jytls of the other 
priests they are only hinted at. 

The Maitr^varuna repeats, indrdvaruna sutapcivimam sutamiQ, 68, 10) • 
in the words, yuvo raiho adhvaram devavitaye, there is a plurality (in the 
words devavitaye =devd,ndm vitaye, i.e. for the enjoyment of the godslwhich 
is a characteristic of the Ribhus. 

®^^^“a“^<'^chhainsi repeats the veme, indraseha soniam pibatam 
(4, 50, 10) ; in its words, vikantu hdavaiy, i. e. » may the drops come ” a 
[388] plurality is expressed, which is a characteristic of the Ribhus,' 
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The Ydjya of the Potar is, d vo vahantu saptayo (1, 85, 6 ) ; in its 
words, raghu atvdnaT^ prajigdta bahulhir there is a plurality (these 
three words are in the plural) expressed, which is the characteristic of 
the Ribhus. 

The Yajy& of the Nestar is, ameva naT} suhavd (2, 36, 3), in it the 
word gantana “go ye!” expresses a plurality. 

The Yajy^ of the Achchh^vlika is, indrdvi^xiu pibatam madhvo (6, 69, 7) ; 
its words, d vdm amdhdmsi madivdni expresses a plurality. 

The Y&jy^ of the Agnidhra is, imam stomam arhate (1, 94, 1) ; in its 
words ratham iva saifimahemd (this is first person plural) there is a plurality 
expressed. 

In this way all these verses become Aindra — Arbhavah. By repeating 
verses being (apparently) addressed to various deities, he pleases other 
deities (also), save Indra and the Eibhus. They are the conquerors of the 
jagat i. e. world ; therefore the Jagatt metre is required for the evening 
libation, to make it successful. 


13 * 

(On the relationship of those Eotars who have to repeat a ^astra to those^ 
who have none. Row the ^astras of the minor Rotri-priests are supplied^ 
at the evening libation.) 

Some one asks, Some of the duties of the Hotri-priests being performed^ 
without ^astra,® some with ^astra, how are then all these ceremonies (as it^ 
[399] should be) provided with their respective ^astras, and consequent- 
ly equal and complete ? (The answer is) They call the performance (i.e. 
the repetition of Y^jy^s) of those (Hotfis) who like the Potar, Nestar, and 
Agnidhra, have no ^astra (to repeat) Hotrd (also), on account of their 
reciting their (respective) verses along with (the other Hotri-priests, such 
as the Hotar, Maitr^varuna &c. who repeat proper ^astras). In this way 
they are equal. But in the fact that some Hotri-priests perform their 
duties with l^astras, others without i^astras, lies their inequality. Thus 
(both kinds of Hotri performances) become provided with ^astras, 
equalised and successful (for the Y&jyds of all Iseven Hotfi-priests are 
repeated one after the other). ' 

6 Besides the Hotar only the Maitravaruna, Bidhman^ehhamsi, and Achh^v^ka repeat 
Shastras ; the others, such as the Potar, &c. do not do it. But the foriaer repeat them^at 
the Affnishtoma, only at the morning and midday libations. 
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Now tlie Hotri-priests (Maitravaruna, Br^hmanSchcliliamsi, Actclihd- 
vaka) repeat ^astras at the morning and midday libations only, in what ^ 
way is this duty performed at the third libation ? One ought to answer, in^^ 
this way, that they (these three priests just mentioned) repeat at the mid- 
day libation two hymns each. Some one may ask, In what way do the 
Hotri-priests (who properly speaking repeat one ^astra only) repeat two 
^astras, as many as the (chief) Hotar^ does ? One ought to answer. 
Their Yajy^s are addressed to two deities. 

14. 

C4003 {Kow the ^astras of the^ Agnidhr'a, Potar and Ne§tar are supplied. 
On the two Praisas to the Potar and Ne§tar. On the additional verse of 
the Aehehhdvska. How the Prai^a formula^ hota yaksat, is applicable to 
the PotaV) Nectar, and AgnidTira, The Prai^a for the chanters* The 
Prai^a for the Achehhavaha, On the inequality of the the deities of the 
^astras and Stotriyas of the evening libation.) 

Some one asks further. If there are the performances of three Hotri- 
priests only provided with a ^astra, how are these ^astras supplied 
for the performances of the others (the three remaining Hotri-priests) ? 
(The answer is) The Ajyam is the ^astra for the Y^jy^ repeated by the 
Agnidhra ; the Marutvatiya that one for the Potar’s Y^jy4 ; the Vaid- 
vadevam that one for the Nestar’s, These Ydjy^s have the characteristic 
sign of the respective Sastra.*^ 

Some one asks further, If the other Hotpi-priests are requested only - 
once (to repeat their ^astras), why are the Potar and Negtar requested 
twice ? 

(Regarding this the following story is reported). At the time when 
the Gliyatri having assumed the shape of an eagle, abstracted the Soma 
(from heaven), Indra (out of anger) cut off from these (three) Hotri-priests 
(Agnidhra, Potar and Nestar) their ^astras, and transferred them to 
the Hotar, saying, “Do not call me, you are quite ignorant of it.” The 
gods said, “ Let us give more strength to the performances of these two 
Hotyi-priests (Potar and Nestar) through Speech (by requestin g them once 

The Agnidlira addresses the Yajya to Agni, to whom the Ajya Sastra belongs ; the 
Potar to the Marutas, to whom the Marutvatiya Sastra belongs, and the Nestar to the 
Visvedevas, to whom the V^isvadeva 6'astra belongs. 

’ The Hotar repeats at the morning libation the Ajya and Pra-uga Sastra, at the 
midday libation the Marutvatiya and Niskevalya i^astra, and at the third libation the 
Vaisvadeva and Agnim^ruta Sastra. ^ 

The Agnidhra addresses the Y^jyd to Agni, to whom the Ajya Sastra 
the Potar to the Marutas, to whom the Marutvatiya Sastra belongs, and the Nestar 
the Visvedovas, to whom the Vaisvadeva Sastra belongs. 
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[4011 more ttan tlie others). Thence come the two re(5[tiests (for Nestar 
and Potar). The performance of the Agnidhra was strengthened by one 
additional verse to his Yajy4 ; therefore his Yajyas are supernumerary 
by one verse. 

Some one asks, When the Maitr^varuna calls upon the Hotar by the 
Words, ‘‘ may the Hotar repeat the Yajya ! may the Hotar repeat the 
Yajy4!’’ why does he call upon those who are no Hotras, but only the 
repeaters of Hoti^i verses, by the same words, may the Hotar repeat 
the Yajy^?’^ (The answer is) The Hotar is life, and all the (other) sacrifi- 
cial priests are life also. The meaning (of the formula may the Hotar 
repeat his Yajy^,*’ is) may the life repeat the Y^jy^, may the life repeat 
the Y4jy4 

If some one asks further, Are there requests for the TJdg^tri priests 
(to chant) ? One should answer, Yes, there are. For if all (the priests) 
are ordered to do their respective duties, then the Maitr^varuna, after 
having muttered with a low voice (a mantra), says, praise ye These 
are the summons for the Udg^tri priests. 

Some one asks, Has the Achchhavaka any preference (to the other 
priests) The answer is, Yes, he has ; for the Adhvaryu says to him, 
Achchhavaka, speak what you have to speak (and no more) 

Some one asks, Why are at the evening libation the Stotriya 
and Anurupa verses addressed to Agni, whilst the Maitr^varuija at that 
time repeats an Indra-Varuna ^astra? (The answer is) The JDevas turned 
the Asuras out of the j5astras by means of Agni as their mouth. 
Therefore the Stotriya and Anurflpa are addressed to Agni. 

[4023 Some one asks. Why are both the Stotriya and Anurupa of the 
singers devoted to India at the evening libation, whilst the Sastram repeat- 
ed by the Br4hman4chchhams^i is addressed to India and Brihaspati, and 
that of the AchchhAvAka to India and Visnu ? (The answer is) India turned 
the Asuras out from the Sastras (of which they had got hold) and defeated 
them. He said to the Devas, Which (from among you) follows me ?,” 
They said, I, (we will follow),” and thus the Devas followed. But 
on account of Indra having first defeated fthe Asuras) the Stotriya and 
Anurupa of the singers (they precede the Shastram) are addressed to 
Indra. And on account of the other deities having said, “ I, I, (will 
follow)” and (actually) followed, both the Br^hman^chhamsi and Achchh^- 
v4ka repeated hymns addressed to several deities. 

® See note to 5, 34. 

®Tliat is, is there anything exceptional to he seen in the performance of his duties ? 
This refers to the peculiar praisa given to him, which is mentioned in the context. See 
also Asv, Sr. S. 5, 7. Yisnu and Brihaspati. 

9 



16. 

Wn the Jagati hymns addressed Indra at the evening libation, 'On th^ 
hymn of the Aehchhavdka, The eoneluding verses of the Maitrdvarum 
SrdhmaV'dchchhamsiy and AchehhdvdJca, The last four syllables of the last 
^stra of the Soma day to he repeated twice.) 

Some one asks further, For what reason do they repeat at the com^ 
mencement of the evening libation hymns addressed to Indra, and 
composed in the Jagati metre, whereas the evening libation belongs to 
the Visvedevas? (The an-swer is) Having got hold of Indra {draihya 
having commenced with him) by means of these (hymns), they proceed 
to act, being sure of success). The Jagati metre is used because the 
evening libation belongs to the Jagati, implying a desire for this world 
(jJagat) ; and any metre [403] which is used after (this commencement) 
becomes related to the Jagati (jagat) if, at the beginning of the evening 
libation, hymns in the Jagati metre are repeated which are addressed to 
Indra. 

At the end (of the ^astra) the Achchh^v^ka repeats a hymn in the 
Tristubh metre, sathvd'm harmava (6, 69, 1.) The word karma (ceremony) 
alludes only to the praise of drinking (the Soma).^^ In the words 
sam the word i^d means food ; it (serves) for obtaining food (by means 

of this mantra.) (By the words of the last p^da) “ both (Indra and Visnu) 
carry us through on safe paths,” he pronounces every day^* something 
relating to welfare. 

Some one asks, Why do they conclude the evening libation by Tris- 
taibhs, if properly the Jagati metre should be used at it ? Tristubh is 
strength ; (by repeating at the end Tristuhhs) the priests (who are at 
the Sattras the sacrificers themselve) get finally possessed of strength. 

The concluding verses of the Maitr^varuna is, iyam Indram Varumm 
(7, 84, 5.) That of the Brahmanachhaihsi is, Brihaspatir na parip^^tu 
(10, 42, 11.) That of the Achchhavaka is, ubJi^ jigyathur (6, 69, 8.) 
For “both (Indra and Visnu) had been victorious jigyathuh, i. e., they 
had not sustained any defeat, neither of them was defeated 

The word alluded to is, pandyya, which is traced to a root pai7=pan to praise ; bxit 
it hardly can mean “praising” in general. It refei‘S, as Sayana Justly remarks, to the 
“ drinking of the Soma nuce.” In the fifth verse of the hymn in question, we have the 
word pamydyya, which is the same as pandyya^ where the words indrdvi^^iu tat panayCi- 
yyam vdm evidently mean, “ this is your praise for having drunk the Soraa,” 

The hymn is to he repeated every day on the Soma sacrifices which last for several 

days. 

1 - paraphrase by the author of the Brahmanam of the first half of the verso 6, 

h {uma r*gyathur,) It differs little from the original, and retains most of the terms 
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f404] In the words indms cha Visno yai apaapridhetTidm^^ (there fe 
tinted) that Indra and Visnn fought with the Asnraa After they Mad 
defeated them, they said to them,. ‘^Let ns divide!’’ The Asnras accepted 
the offer. Indra then said, “All through which Visnn mates his three 
steps is onrs, the ether part is yours. Then Indra stepped through these 
(three worlds), then over the Vedas, and (lastly) over Y^ch- 

They ask, What is meant by the sahasram/^^^ a thousand? One 
should say in reply, these worlds, the Vedas, and Vach. The Acbchhava- 
ka repeats twice the (last) word airayeth&m, i.e., “you both (Indra 
and Visnu) strode,.” at the Ukthya sacrifice ; for the part (repeated) by 
the Achhi-v4ka, is the last in it ; whereas at the Agnistoma and Atiratra 
the Hotar (repeats twice the four last syllables of his ^astra) ;■ for (the^ 
part recited by him) is in these [406] sacrifices, the last. At the Solai^i 
there it is questionable whether or not (the last four syllables) are to be- 
repeated twice. They say, He ought to repeat them twice, for why should 
he repeat them twice on the other days,^ and not on this one ? Therefore? 
he should repeat thena twice (also at the ^olasL) 

16 . 

(Why the Aehehhdvdha at th& end of hts SiZpa-^astra does not reeite 
verses addressed to Nar&sarhsa.) 

Some ome further asks,. Why does the Achh^v^ka at the end, in his. 
^ilpas, recite verses not addressed to Nara^^amsa at the third libation, 
although this libation belongs to Nara^msa The Karaiiamsa part repre- 
sents the change (of the semen into the human form) for the semen be- 
comes by and by somewhat changed ; that which then has undergone the 

of the verse wIthoRt giving any smbstitiite for them. Thi&i^ows, that many versea and* 
turns* of speech in the mantras were perfectly intel'Irgible to the author of the Brahma- 
nas. The only difEerenee of the paraphrase from the original is the substitution of tayoh 
for ewuh, which is an tineommon dual form (gen.) of a demonstrative form one ought to 
expect enayoh. 

This is the second half of the last verse of 6, 69, 8, which concludes the hymn repeated 
by the Aehchhav^ka. The author of the Brahmanam explains it also toy reporting a story 
to which he thinks the contents- of this I latter half allude. However he does not quite 
overlook the meaning of several terms ; apaspridhetdm he explains by y^iyu^dte, ‘'they 
two have fought,” and vyairayetJidmloj incJuxkrame, ‘^'he stepped through.” The meCningr 
of these words is certainly correct ; but the grammatical structure is misunderstood toy 
our author ; airayetMm is taken by him as a singular, though it is a dual, for it refers to 
both Indra and Visnu, and not to Visnu alone. 

In the last pada of the last verse %ib}tn ^tgyathur. There the words tredhai saha$ram 
vi tad airayethdm mean “ ye tooth strode thrice through this thousand ” The “tho^-isand"^ 
refers to the booty they made in the battle, or perhaps to the “ thousand cows” given, as 
reward at great sacrillces 
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change becomes ihe 'prajaiam (the proper form.)^® Or the Nar^slam- 
sum is a soft and loose metre, as it were ; and the Achchh^v^ka is the last 
reciter; therefore (it cannot he used), for (the priests think) We must 
put the end in a firm place for obtaining stability. Therefore the Achh4 
v^ka does not repeat at the end, in his ^ilpas, verses referring to Nara- 
glamsa.^’ 


[406] FOURTH CHAPTER. 

(The tSarhpctta hymns. The V alahhilyc(>s» The DuroharjLaih.) 

17. 

(See 6, 5.) 

When they make at Soma sacrifices, which require several days for 
their performance (aMnas) in order to make them continuous, at the 
morning libation, the singing verse (Stotriya) of the following day, the 
Anurupa of the preceding day, it is just the same as with the performance 
> of a Soma sacrifiice which lasts for one day only (ekdha.) For just as 
the (three) libations of the one day’s Soma sacrifice are connected with 
each other, in the same way are the days of a Soma sacrifice which lasts 
for several days connected with one another. The reason that they make 
at the morning libation, the singing verse (Stotriya) of the following day, 
the Annrnpa of the preceding day, is to make the days during which the 
sacrifice lasts one continuous series. Thus they make the days of the 
Ahina sacrifices one continuous whole. 

The Gods and Risis considered. Let us make the sacrifice continu- 
ous by equalising (its several days.) They then saw this equality (of the 
several parts) of the sacrifice, viz, the same Prag^thas, the same Pratipads 
(beginning triplets), the same hymns. For Indra walks in the sacrifice 
on the first as well as on the following day, just as one who has occupied 
a house. (The Soma days are thus equalised) in order to have (always) 
Indra (present.) ^ 

S^y. says, “ For seven nights after the coition the semen has the form of a bubble 
a fortnight after it is changed into a ball, which, if the change has been completed, 
assumes the proper (human or animal) form.*’ The Nar^lsamsam is the state of transition 
for the semen from the bubble into the ball form. Therefore in order not to disturb 
and stop the course of this change, no verses, referring to the imperfect state, can be- 
repeated. 


See on them 6, S2. 
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18 . 

^ On the Sarhpdta hymn. The counter-SathpUa hymns. On a peculiaritt/ 
in the use of the hymn of the Achehhdvdka. 

Vi^vamitra saw for the first time (the so-called) [407] Samp^ta 
: hymns; but V4madeva made those seen by Vi^vimitra inown to the 
public (asrijata).^ These are the following ; evd tvdm indra (4, 19) • 
yanna indro (4, 22) ; hatha mahdm a-oridhat (4, 23). He went at once 
after them (samapatat) and taught them his disciples. ^ Thence they 
are called Sarhpdtas. 

Vii^vfimitra then looked after them, saying, “The Saihpfita hymns 
which I saw, have been made public* byV4madeva;I wiU counteract 
these Sarhp&tas by the publication of other hymns which are like them. 
Thus he made known as counterparts the following hymns : sadyS ha 
jdto vrisahhah (3, 48) ; indrah pdrbhid atirad (3, 34) ; imdmd prabhri- 
tim (3, 36) ; iehhanti tvd somydsah sahhdyah (3, 30) ; sdsad vahnir duhitur 
(3, 31) ; abhi tasteva didhayd maniscLm (3, 38) ; (Other Sainpgta hymns 
are), the hymn of Bharadv4ja, ya eka id dhavyas (6, 22) ; those of Vasi§- 
tha, yas tigmasrithgo vri^abho na bhima (7, 19), ud u brahmdmirata 
(7, 23) ; and that of Nodhfi,s asmd id u pratavase (1, 61). 

These Hotfi-priests (Maitr^varuna, BrahmanSchhainsi, and Achchha- 
vaka) after having recited at the morning libation of the sis days’ sacrifice 
the Stotriya verses, repeat at the midday libation the hymns or the 
several days’ sacrifices (ahtna). These hymns are d satyo ydtu maghavan 
(4, 16) ; for the Maitravaruna (by whom it is to be repeated) is endowed 
with satya, i. e. truth. The Brahmanachhaihst repeats, asma id u pratavase 
(1, 61) ; for in this hymn there occur the words indraya brahman^ rdtatama 
(in the fourth pada of the first verse), and Indra brahmAni Ootamaso ah- 
rann (verse 16), i. e. the Qotamas have made the prayers, Indra ! in which 
the word brahma” is mentioned. The Achchhavaka [408] repeats Msad 
vahnir (3, 31), in which the words janayanta vahnim (verse 2) occur ; 
for he is the Vahni (guide). 

Some one asks, Why does the Achchhavaka repeat in both kinds of 
days® (of the Gavam ayanam sacrifice) this Vahni hymn in those days 
which stand by themselves (pardhehi) as well as those which form 

= This is the meaning of the expression samapatat. 

1 The term is srij to emit 

^ This refers to two classes of days of which a great Sattra consists, i. c, single 
days, which only once occur in the course of the session, and regular periods of the 
same length which follow one another. See page 279. 



27S 


regular periods (of six days) one following tlie other (ahhyavarti} ? Th& 
answer is, the Bahvricha (Eigveda) priest (i.e one of the Hotris) is 
endowed with power, and the Vahni hymn leads (vahati) ; for the Vahni 
(guide horse) draws the beams to which he is yoked. Therefore the 
Achchh&vSka repeats the Vahni hymns in both classes of days. 

These Ahina* hymns are required during the fire days (in the 
GarUm ayanam), viz. on the Chaturvimi^a, Abhijit, .Visuvat, Vidvajit 
and Mah^rrata days ; for these (five) days (though the performance o£ 
each lasts for one day only) are dhinas, for nothing is left out (na- 
Myatef in them ; they (further) “stand aloof” and do not re-occur 
in the other turn (as is the case with the ^Jahas). Thence the Hotri- 
priests repeat on these (five) days the Ahlna Suktas. When they repeat 
them, then thay think, “ may we obtain the heaven-worlds undiminished, 
in their full forms and integrity.” When they repeat them, they call 
hither Indra by them, just as one calls a bullock to a cow. They 
repeat them for making uninterrupted the series of sacrificial days. Thus- 
they make them uninterrupted. 

[4091 19. 


(On what days, in what order, and hy whom the Sarhpdta hymns are to he 
repeated. The Avapana hymns.) 

Thereupon the Maitri&varuna repeats on every day (of the l^ajaha, 
but not on those five days mentioned) one of the three Samp^tas, 
inverting their order* (in the second three days’ performance of the ^a- 
laha). On the first day he repeats evd tvdm indra ; on the second, yanna 
indro jtiju^e ; and on the third, Jtathd maham avtidhat. 

The BrahmaMchchhaihei repeats three Sarhpdta hymns, every day one, 
inverting their order (in the second three days performance), viz. pdrhhid 
atirad on the first day ; eha id dhavyas on the second ; and yas tigmas- 
rithgo, on the third day. 

In the same manner the Achchh4vdka repeat three Samp4tas, every 
day one, viz. imam d prabhritim on the fisrt day, iahhantd iva somyasah 
on the second day, and sdsad vahni on the third day. 

These three (for there are e'very day three to be repeated) and nine (nine 
is the ntimfefer of all taken together) hymns, to be recited day after day, 
make twelve in 4ll. For the year consists of twelve months, PrajApati is 


Strictly speaking. 


* The Sampatas which are mentioned here are meant. 

* They are here called ahtnas from a purely efcyraologieal reaison 
they are aikdhikas, 

meaning of the term viparydsam. Tn the second Trya ha of the 
Balaha, the hymn which was the first in the first 7 ryaha is made the last, and the last 
the hrst 
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the year tlie sacrifice is PrajSpati. They ottainefi ,l,„s this sacrifice, 
»hioh IS r-rajapali, who is the year, and they place thas every day’s 
performance in the sacrifice, in Prajapati, and in the year. 

Between these hymns they ought to insert the Vir^j verses by Vimada 
to be recited without Nyfitkha on the fourth, the Pankti verses on the fifth’ 
and the Paruchhepa verses on the sixth day. Then on the [4101 days 
when the Mah^stomas are required (the Chhandomd days) the Maitravaruiia 
inserts feo adya naryo demMma (4, 25, 1), the Brahmanachchhamsi, vatiena 
wayo nyadhdyi (10, 29, 1), and the Achchhivaka, dydky arvdrhg upa, (3, 43, 
1). These are the Avapana hymns (intercalary hymns), by means of which 
the Gods and Risis conquered the heaven-world, and by means of which 
the sacrifice rs conquer heaven (also). 


So. 

(On the hymns repeated by the Maitrdmrum, do. which precede the 

Sarhpdtas). 

Before the (Ahina) hymns are repeated, the Maitravarunia repeats 
every day, sadyo ha jdto vri^ahhah (3, 48). This hymn leads to heaven ; 
for by means of this hymn the Gods conquered the heavenly world, 
and the Risis did the same ; by means of it the sacrificers also conquer 
the heavenly world. This is a Vi^vdmitra hymn, for Vi^v4mitra (all- 
friend) was the friend of all ; therefore all will' be friendly towards 
him who has this knowledge, if the Maitravaruna knowing this repeats 
(this hymn) every day before the Ahlna Suktas. This hymn (sadyo 
ha) contains the word “bull,” and is therefore apasumat (having cattle), 
serving for obtaining cattle. It consists of five verses ; five-hood com- 
prises five feet, and five-hood is food for obtaining (which this hymn 
is useful). The Brahman4chhamsi repeats every day the BrahmS, hymn, 
whice is complete, vd u hrahm&rjy dirata (7, 23). 

This hymn leads to heaven ; by means of it the Gods conquered the 
heavenly world, and the Risis did the same ; by means of it the sacri- 
ficers conquered the heavenly world. It is a Vasistha hymn ; by means 
of it Vasistha obtained Indra’s favour, and conquered the highest world. 
Ho who has such a [4113 knowledge, obtains Indra’s favour, and con- 
quers the highest world. It consists of six verses ; for there are six 
seasons ; in order to gain the seasons (ritus), he repeats it after the 
Sarapfttas. For the sacrifiers have thus a firm footing in this world, in 
order to reach the heavenly world (after death). 
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The Achchhav^ka repeats every day, alhi ta^tem didhaya (3, 38). ^ This 
hymn contains the characteristic ahU (towards) in order to establish a 
connection (with the other world). Its words “ alhi friydv.i marmnsat 
parani,” mean that the other days (those in the other world) are^ lovely, 
and that they are seizing them (securing them). Beyond (para) this world 
is the heaven-world, to which he thus alludes. 

When repeating the words, havirhrichehhdmi sarhdriie sumedM, i. e. “I 
wish to see the wise prophets,” he means by havis^ the departed Risis. 
This hymn (alhi tasteva) is a Virfvdmitra hymn, for Viiilv&mitra was friend 
to all ; every one will be friendly to him who has this knowledge. 

He repeats this hymn which belongs to Praj&pati, though his name 
is not expressly mentioned (aniruJttam only hinted at) in it. Bor Praja- 
pati cannot be expressed in words. (This is done) in order to obtain (com- 
munion with) him. In this hymn the name “ Indra ” is^^once mention- 
ed’ ; but this is only for the purpose of preserving the Indra form of the 
sacrifice (to Indra chiefly belongs the sacrifice). It consist of ten verses. 
For the Vir&j consists of ten syllables, and the Virfij is food ; it serves 
for obtaining food. As regards the number ten (of these) verses, it is 
to be remarked that there are ten vital airs. The sacrificers thus obtain 
the vital airs, and connect them with one another. 

[412] The Achchh&vika repeats this hymn after the Samp^tas in order 
to secure the heavenly world (for the sacrificers), whilst the sacrificers 
move in this world. 


21 . 

(The Kadvat hymns.^ The Tristubhs). 

The beginning Prag4thas of every day are the hadavntas (containing 
the interrogative pronoun Teas who?) viz. has tarn Indra (7, 32, 14-15), 
hannvayo (8, 3, 13-14), had'd no asya (8, 55, 9-10). By has i.e., who? Pra- 
i&pati is meant ; these Kadvantah Pragithas are suitable for obtaining 

^ In the last verse (3, 88, 10) ; but several times alluded to by the name vrijctbhu,'* 

I. e. Ibull . 

» The ^?astras of the minor Hotri- priests being at the Dvadasaha and Sattras rather 
complicated, I here give some hints as to the order of their several parts. At the 
midday libation, after the Hotar has finished his two i^astras, the Maitravarnna, Br^lh- 
mandchhamsi, and Achchhdv^ka repeat one after the other the several parts of their iS^as- 
tras in the following order ; (1) Stotriya and Anfirnpa. (2) One of the three '^Tristubh 
verses as introductory to the Ahina hymns and the Kadvantah Pragdthas, (3) The Ahina 
hymns, of which each has to repeat two, the Maitr^varuna sadyo ha jdia^ the Br^h- 
man^chharasi aswd id u pra tauase, and the Achehhav^ka sdsad vuhnir ; and further, th© 
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Prajapati. Earn (old nenter form of kas) signifies food ; the kadmntas there- 
fore serve for obtaining food. For the sacrificers sgre every day joined to 
the Ahina hymns, which become (by containing the term ham i, e, happy) 
propitiated. They make by means of the hadvad Pragathas propitiation 
(for the sacrificers). When thus propitiated, these (Ahina hymns) become 
(a source of) happiness for them (the sacrificers) and thus carry them up 
to the celestial world. 

[4131 They ought to repeat the Tri§tubhs as the beginning of ^the (Ahina) 
hymns. Some repeat them before these Pragathas, calling them (these 
Trshtubhs) Dh^yyas. But in this way one should not proceed. For 
the Hotar is the ruler, and the performances of the minor Hotpi-priests 
are the subjects. In this way (by repeating Dhayy^s which ought to be 
repeated by the Hotar alone) they would make the subject revolt against 
his ruler, which would be a breach of the oath of allegiance.® 

(The repetition of these Tristubhs by the minor Hotfi-priests is, 
however, necessary). He ought to know, these Tristubhs are the helm 
(pratipad) of my hymns,” just as (one requires a helm) if crossing the 
sea. For those who perform a session lasting for a year or the Dvddaii- 
^ha, are floating like those who cross the sea. J ust as those who wish to 
land on the shore enter a ship having plenty of provisions, ’ ® in the same 
manner the sacrificers should enter (i.e., begin with) these Tristubhs. 
For if this metre, which is the strongest, has made the sacrificer go to 
heaven, he does not return (to the earth). But he does not repeat (at the 
beginning) of the several Tristubhs the call somsavoms ; for the metre 
must run in one and the same strain (without any interruption, through 
the call soThsavom, in order to be successful). 

The Hotar further ought to think, I will not make the Dh^yyds, if 
they recite those (Tristubhs), and further, let us use as a conveyance 
the hymns with their well known introductory verses (the Tristubhs). If 
they then repeat these verses (Tristubhs), they 1214] call hither by 
them Indra, just as a bullock is called to the cow. If they repeat them, 

MaitrS^varuna a satya ydtu, the Brdhman^clihamsi, du hrahmaviy and the AchchhavSka 
ahhi tasteva (see the reference in 6, 18) (4) The three Kadvantah. Pragatha, of whieh 
each has to repeat one. (5) The Samp&ta hymns, see 6, 19. The principal parts of the 
Sastras of the minor Hotri-priests are only the t'wo latter, the hymns and verses which 
precede being regarded only as intercalary (dvapana) ; thence the Kadvantah Pragathas 
are here called drambhaniya, f. e. beginning PragS-thas, See on the whole Asval. Sr, 
S. 7, 4. 

® This is the translation of pdpa vasyasam. 

Thus Sdy. explains, Sairavati, tracing it to fra=anwam, Bnt I doubt the correct- 
ness of this explanation ; very likely the front of the ship which might have had the 
form of a plough {sira) is to he understood, 

10 



it is for making the sacrificial days continuous. Thus they make thd 
sacrificial days continuous. 

22 . 

(The Tristuhhs of the minor Hotris.) 

The Maitr^varuna repeats every day before the hymns (the Tris- 
iubh) apa prdeha Indra (l6, 131, 1), in .which the idea of safety is expressed ; 
in the words “ Drive away from round about us all enemies : drive them 
away, 0 conqueror ! May they be in the south or north, prostrate (all) 0 
hero ! that we may enjoy thy far-extended shelter!” For he (the Mai- 
travaruna) wishes to be in safety (thence he has to repeat this 
verse). 

The Br4hman4chchhadisi repeats every day Brahmam te brahmayujd. 
(3, 35, 4). By the word yunajmi, “ I join,” the idea of “ joining ” is inti- 
mated ; for the sacrificial days are joined, which is the characteristic of 
(all) sacrifices which last for a series of days (the Ahinas). 

The Achchh^vaka repeats everyday, urum noloham anunesM (6. 47, 8). 
For the term anu “ after,” implies the idea of going (after), as it were, which 
is a characteristic of the Ahina sacrifices (for one day follows the other) ; 
whereas ne?i is a characteristic of a six monthly period of a sacrificial 
session. 

These verses are recited every day, as well as the concluding'* verses, 
which are every day the same. 

Indra is the occupant of their (of the sacrificer’s) house, he is at 
their sacrifice. Just as the bull goes [415] to the cow, and the cow to 
her well-known stable, so does Indra go to the sacrifice. He ought 
not to conclude the Ahina with the verse sunam havema (3, 30, 22) ; 
for the king loses his kingdom if he calls him who becomes his enemy 
(rival). , 


23, 

How to join and disconnect the Ahinas, 

There is a joining as well as a disconnecting of the Ahina sacrifice. 

By the mantra vy antarik^am atirad (8, 14, 7-9) the Br&hman&chchhaifasi 

joins the Ahinas (at the morning libation) ; by eved Indra (7. 23, 6) he 

dissolves them (at the midday libation). 

11 These are according to Say., nii stuta indra (4, 16, 21) repeated by the Maitr^- 
varupa ; eved indram (7, 23, 6) repeated by the Brahman ^chchham si ; and nunam sa te (2^ 
11 22) repeated by the Achohhavaka, 
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By the mantra a ham sarasvativator (8, 38, 10) the Achchh^vaha joins 
them, and by mtnam sa te (2, 11, 22) (he dissolves them). 

By te sydma deva V aruri.a (7, 66, 9) the Maitravarnna (joins them), and 
by nu §tuta (4, 16, 21) he dissolves themA® 

He who knows how to join (at the morning libation) and to disconnect 
(at the midday libation ) is enabled to spread the thread of the sacri- 
ficial days (Ahinas). Their (general) junction consists in their being 
joined on the Chatnrvim^a day ; and their (general) disconnection in 
disconnecting them before the concluding Atiratra (on the Mahhvrata) day 
When the Hotri-priests would conclude on the Chaturvimsa day with 
verses appropriate to the Ekdhas, then they would bring the sacrifice 
to a close, without performing the ceremonies referring to the Ahinas. 
.When they would conclude with the concluding verses of the Ahina days, 
then the sacrificers [416] would be cut off, just as (a bullock) who is tired 
must be cut off, (from the rope, for he does not move). They ought to 
conclude with both the Ekaha and Ahina verses, just as a man setting 
out on a long journey takes from station to station fresh animals. Thence 
their sacrifice becomes connected, and they themselves (the sacrificers) 
find relaxation. 

He ought not to overpraise the stoma (i. e, not to repeat more verses 
than the singers chant) at the two (first) libations by (more than) one or 
two verses. When the Stoma is overpraised with many verses, (i. e. more 
than two) then they become for the Hotar like extensive forests (through 
which he has to pass without a resting place). At the third libation (he 
ought to overpraise the stoma) with an unlimited number of verses. For 
the heavenly world has no limits- (This serves) for obtaining the celes- 
tial world. The Ahina sarifice of him who with such a knowledge extends 
it, remains, if once commenced, undisturbed. 

(The nature of the Vdlahhilya Sastra How to repeat it,) 

The verbs vimunchati as well as yiuikte are here used in an elliptical sense 
To the former, yuiiktef and to the latter, ‘viinunchciti is^ to be supplied, each 

thus implying its contrariety. ^ • i 

The way of repeating the so called Valakhilya S^astra, the text of which consists 

of the V^ilakhilya verses, now arranged in eight hymns, is very artificial, and considered 
as the most diffi^cult task to be achieved by a Hotri-priest. It is repeated in a manner 
similar to the repetition of the Sola^ ^astra (see page 258). The roost general term 
for the peculiar way of repeating both t-he Valakhilya and Solasi 8astras is vihdra^ 
that is, the dissecting of a verse by Joining to each of its p^das, a p^a taken from 
another verse, and reciting then both parts in such a way as if they were forming only one 
verse The way in which the Valakhilyas are repeated is a modifieation of the vihdra. 
It is called vyatimarsa. This consists in a mutual transposition of the several p§das or 
half verses, or whole verses of the first and second Valakhilya hymns, which are repeated 
In sets, always two being taken together. The first two are to be repeated pada by 





24. 

The gods after having perceived the cows to be in the cavern/^ 
wished to obtain them by means of a sacrifice. They obtained 
them by means of the sixth day.^® They bored at the morning liba- 
tion the cavern with the bore mantra {nahhdka). After having suc- 
ceeded in making an opening, they loosened (the stones), and then, at the 
third libation, broke up the cavern by means of the V^lakhilya verses, 
with the Ekapada as vdchal^ Mta^ which served as a weapon and drove 
the cows out. In this way the sacrificers bore the cavern at the morning 
libation by means of the Nabh^ka, and make, by boring, its structure 
loose. Hence the Hotri-priests repeat at the morning libation the 
Nabhaka triplet. The MaitrS^varuna repeats, yafi kahuhho nidhdraya (8, 
41, 4-6) ; the Br4hhman&chchhaihsi), pdrvtsta indra (8, 40, 9-11) ; the 
Achchh^v&ka, td hi madhyam hhardndm (8, 40, 3-5). 


p^da ; the third and fourth by half verses ; the fifth and sixth by whole verses (As v, 
8t. S. 8. 2). The general rule for this transposition is expressed by Asval 
5^^ STTOT i. e. he must join the first verse (or half vers© 

or p§,da, as the case may be) of the first hymn with the second vers© of the following 
hymn, and then the first of the following hymn with the second of the first. Two such 
verses form then one Pragdtha. 

In order to better illustrate the way of transposition, I her© subjoin an instance 
The first verse of the first VSlakhilya hymn is as follows : 

Ahhi pra vah surddhasam indram archa yatha mde- 
Yo /aritnbhyo maghavd purmasufy sahasreneva sik§ati 
The second verse of the second hymn is : 

Satamka Tietaya asya dustard indrasya sami^o mahth, 

Girir na hhujmd maghavastu pinvate yadiih mid amandmh. 

Htheseveialpadasof these two verses are to be mutually transposed, it is then 
done in the following way : 


(1) Ahhi pra vah surddhasam indrasya sami^o Tnahth, 

Satanika hetayo asya dustard in dram archd yathd vidom, 

(2) Yo faritribhyo maghavd puruvasar yadim sufa amandi$uh, 

Girir na bhujmd maghavatsu pinvate sahasreria siksatom. 

™ Piagatha versos an BKapada or verse containing one pada 

y is a ded. Four of them belong to the performance of the tenth day. These are 

mean^only the Ekapada Which is added to the Pragdtha. ^ 

'•Sf page Rigveda. 



At the third libation they break up the cavern with the VSlakhilya 
verses, and the one footed Vdchdfy TvAta which served as a weapon, and obtain 
the cows. There are sis V^lakhilya hymns. He repeats them in three 
terms ; for the first time he repeats them foot by foot, dissecting the 
verse by insertion ; for the second time half verse by half verse ; and for 
the third time verse by verse. When he repeats them foot by foot, dis- 
secting the verse by insertion, then he ought to put in every Pragitha 
verse (of which each hymn is composed) one additional foot (ekapadd ), 
which is the Vdehaljt JcMcfJf., i.e. the point of the Vdch. There are five 
such EkapadHs, four of them being taken from the tenth day and one 
from the MahS,vrata sacrifice. 

He ought (if the two verses joined should fall short of a proper Pragtltha 
by eight syllables) to supply the eight syllables from the Mah^namnis^® as 
often as they might be wanting ; for the other p&das (of the MahSn^mnis 
which he does not require for filling up the deficiency in the Pragdtha) 
he ought not to care. 

When reciting the Vtllakhilyas half verse by half verse, he ought to 
repeat those Ekapad&s; and the ^419] p&das from the Mah&nimnis 
which consist of eight syllables. When repeating the Vdlakhilyas 
verse by verse, he ought (also) to repeat those Ekapad^s, and the 
p&das of eight syllables which are taken from the MahSnS,mai 3 . 
When he repeats, for the first time, the six VMakhilya hymns, then 
he mixes (viharati) breath and speech by it. When he repeats 
them for the second time, then he mixes the eye and mind by it. 
When he repeats them for the third time, then he mixes the ear and the 
soul by it. Thus "every desire regarding the mixing (of the verses) 
becomes fulfilled, and all desires regarding the Valakhilyas, which serve 
as a weapon, the Vachah kfita in the form of an EkapadS, and the forma- 
tion of life will be fulfilled (also). 

He repeats the (VSlakhilya) Pragathas for the fourth time without' 
mixing the verses of two hymns. For the Prag^thas are cattle. (It 
serves) for obtaining cattle. He ought not to insert (this time) an Ekapada 
in it Were he to do so, then he would cut off cattle from the sacrificer 
by slaying them. (If one should observe a Hotri-priest doing so) one 
ought to tell him at this occasion, thou hast cut off cattle from the 
sacrificer by slaying them with the point of speech {vdehalj, Up) thou hast 
deprived him of cattle (altogether). And thus it always happens. Thence " 

one ought never to insert the Ekapadis at this occasion. 

See page 281. 
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; Tlie two last Valakhilya hymns (the seventh and eightht^) he adds aa 
a setting (cover). Both are mixed. In such a way, Sarpi , the son of Vatsa^ 
repeated them for a sacrificer, Stibala by name. He said, “I have now 
grasped for the sacrificer the largest number of cattle, the best ones (as a 
reward for my skill) will come to me.” He then gave [420J him (Sarpi) as 
much Daksin^tS as to the great priests (Hotar, Adhvaryu, IJdgatai’, 
Brahma). This i^astra procures cattle and heaven. Thence one repeats it 

25. 


(What Mnd of hymn ought to he chosen for the DiXrohaxiam.) 

He recites a hymn in the Durohania way, about which a BrShmanam 
has been already told (4, 20). If the sacrificer aspires to cattle, then ait 
Indra hymn is required for this purpose. For cattle belong to Indra ; it 
should be in the Jagati metre, for cattle have the nature of Jagati, they 
are (movable) ; it should be a great hymn (a mahdsuhta) for then he 
places, by it, the sacrificer among the largest number of cattle. He may 
choose for making Durohatjam the Baru hymn (seen by the Ri§i Baru), 
which is a large hymn and in the Jagati metre.^o 

For one who aspires after a firm footing, an Indra-Varuna hymn is 
required ; for this performance of the Maitravarupa (his hotrd) belongs to 
this deity ; (and) the Indra- Varunia2i (Y&jy^) is the conclusion of it. It is 
the Daksinli of the great priests. 

[421] This (Durohapa repetition) puts (the reciter) finally in his own 
place (keeps him in his position). As regards the'Indra-Varuna hymn, it is 
at this occasion (when performing the Dfirohanam) a Nivid (i.e like it). By 
means of the Nivid all desires become gratified. . When he should use an 
Indra-Varuna hymn for the Dfirohanam, then he ought to- choose a hymn 
bySuparna. Thus a desire regarding Indra-Varuna and one regarding 
Suparpa 22 become gratified (at the same time). 


The order of both is only inverted, the eighth Snkta is first to be repeatedTand thou 
follows the seventh. 


• The term is only ninSya, to which dak?ina “on the right side” is to bo supplied. Cows 

homes, &e., which are giveu as a sacrificial reward, are actually carried to tbo right side 

of the recipient The word itself is only an abbreviation of daksua «fta*“what 

has been carr^d to the right side yery soon the word was used as a feminine substan- 

is the The repeater of the Vfilabhilya Wastra 

halftL n V Hotri-priests, obtains generally only 

half the Baksind Of the great priests. uiuy 

which exceed the miniher of ten i-. j-n* 

faU short of this number, are the kshudra siiktas (small hymns). My. 

It commences pra fe wahe (10, 96), 

^ This is, indravatund madhiimattamasya{6 68, 11 ) 

” The hymn is. imdni vdm hlufyddheydni (Vaiak. U)'. It is addrosed to Indra Var.iua. 
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{Whether OT not the Maitravaruna should repeat the Ahina and Bhdha 
hymns along with the DArohar^am.) 


They (the interpreters of BrahmS.) ask. Shall he recite together (with 
these DurghaiTias the Ahina hymns which are required on the sixth day) or, 
shall he not do so ? To this question they answer, he shall recite them | 
for why should he recite them on all other days, and not do so on this day ? 
But (others) say he ought not to recite them together with these hymns ; ^ 
for the sixth day represents the heavenly world ; the heaven-woild is not 
accessible to every one (asamayi ) ; for only a certain one (by performing 
properly the sacrifices) meets there (the previous occupants). Therefore, 
when the other hymns are repeated together with the Durohanas, then he 
(the priest) would make all equal (make all those who sacrifice and those 
who dp not sacrifice go to heaven). Not to repeat these other hymns 
along with the Dfirohanas is a characteristic of the heaven-world (the 
celestial world being accessible to but few). Therefore, one ought not to 
repeat them. 


£422] That is the reason that he does not repeat them. (Should he do so, 
he would destroy the sacrificer) ; for the singmg verse (Stotriya) is his soul, 
and the Valakhilyas are his breath. When he repeats (the Ahina hymns) 
along (with the Ddrohana) then he takes away the life of the sacrificer 
through those two deities (Indra-Varuna, to whom the Dfirohana helonp.) 
(If one should observe a Hotfi-priest doing so), one ought to tell the pries 
that he has deprived the sacrificer of his vital airs 
deities (who get angry at it), and that he will lose hm life. n us 
always happens. Thence he ought not to repeat (them). 

If the Maitr4varuua should think, “I have repeated the V&lakhilyas 

(which was a very arduous task), weU, I will now repeat before the Duro 

hana the Ekiha hymns, ”24 he should not entertain such a 
useless) But, however, should he pride himself too much of his skdl 
kLould be able to repeat after the Dfirohapa (the repetition of which 
ia very difficult) is over, many hundred mantras, he may do so for gratifying 
Tt desire alone which is (to be gratified by repeating many mantras). 
H^tw lains what he was wishing to obtain by repeating many man- 

teas He would, however, do better not to recite them. For the VMakhilyas 


” feWam of the MaitrSvaruna is to be understood. 

- These are, cnammdhritam (3, 51), and d vdm mjdndw (7, 84), 
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belong to Indra ; in them there are padas of twelve feet25 and every wish 
to be gratified by an Indra hymn in the Jagatt metre, is contained therein 
(therefore no other Indra hymn is required). 

1423} (Another reason that he had better not recite them) is the Indra* 
Varuna hymn (of the Durobana), and the Indra-VaruDia (YSjya) which con- 
cludes (for these represent a firm footing, of which the sacrificer might 
be deprived, when repeating hymns which serve for connecting the several 
days). 

They say, The ^astra must always correspond with the Stotra. Now 
the Vaiakhilyas being repeated by mixing verses of two hymns (vihjita) 
are then the Stotras to be treated in the same way or not ? The answer 
is. There is such a mixing in (the Stotra), a p&da of twelve syllables being 
joined to one of eight."® 

They say. The Y4jyl, must correspond with the Sastra. If in (the 
^astra) there are three deities, viz. Agni, Indra, and Varuna mentioned, 
how does he make the Y4jy& with a verse addressed to Indra-Varunia 
alone, and omit Agni ? (The answer is) Agni and Varuna are one and 
the same being. So said a Risi in the mantra, “ Thou Agni ! art born 
as Varuna” (6, 3, 1). If he therefore makes his Y^ijy^ with an Indra- 
Varupa mantra, then Agni is not left out. 

FIFTH CHAPTER. 

{The so-called Silpas, viz. the "NabhanedistTia, Nardsarhsa, V&lahhil- 
ya, SuMrti, Vrisakapi, and Evaydmarut hymns. The Kuntdpa Rostra.) 

27. 

(The Ndhhanedi^tha and Nardsarhsa hymns repeated ly the notar) 

They repeat the ^ilpas (hymns for producing [424] wonderful pieces 
of art). There are such wonder-works of the gods, and the arts in this 
world are to be understood as an imitation thereof. The gilded cloth 
spread over an elephant, the carriage to which a mule is yoked, are such a 
wonder-work. This work is understood in this world by him, who has such 
a knowledge. The ^ilpas make ready the soul, and imbue it with the 
knowledge of the sacred hymns. By means of them the Hotfi-priest 
prepares the soul for the sacrificer. 

Some of th.e V^lakMlyas are in the Prag^tha metre, which consists of two strophe^ 
called Brihati and Satobrihati. In the first the third pada comprises twelve syllables, and 
in the second the first an^ third contain as many. Twelve syllables four times taken con- 
stitute the Jagati metre. Thence the author supposes the Jagati metre to be contained m 
the Vfilakhilyas. 

The Stotra alluded to is, ague tvarh no antamdh (6, 24, 1) which is a DvipadA, tho 
first pfida comprising eight, the second twelve feet 




He repeats tlie Nablianedistlia Iiymn (one of tlie ^ilpas). For 
N&bhtlnedistha is tbe sperm. In snch a way he (the priest) effuses the 
sperm. He praises him vNabhtoedifetha) without mentioning his name. 
For the semen is like something unspeakable secretly poured forth -into 
the womb. The sperm becomes blended. For when Prajapati had carnal 
intercourse with his daughter, his sperm was poured forth upon the earth 
(and was mixed up with it);^ This was done for making the -spernx. produce 


fruit. ’ 5 ) ^ 

Pie then repeats the Narasamsa,* for iiaraTi means ^'offspring,” and 

saTiisah “speech.” In this way he (the priest) places speech into children 
(when they are born.) Ttence cbidren are born endowed with the faculty 
of sneech 

Some repeat the Nar&t^amsa before (the Nabhanedistha,) saying, 
Speech hes its piece in the front (of the body ; others repeat it alter (the 
Na,bh.tnedi8lhai. saying, Speech has its place behind (in the hinder pa 
of the head). He shall recite it in the middle ; for speech has its place 
themiddle(of [425]the body). But speech being always, as it were, 
nearer to the latter part (of tbe Habhanedistha hymn), the Nara^amsa 
must be repeated before the F^bhanedistha is finished)® 

The Hotar having effused the sacrificer in the shape of sperm (symbo- 
lically), gives bim up to the Maiteavaruna, saying, form his brea . 

28. 

{The VdlahMlyas repeated by the Maitrdvdrum-) 

He (the Maitravaruna) now repeats the Valakhilyas. ■ For the Vala- 

khilyas are the breaths. In this way he forms tbe. breaths of the sacrifi- 
cer. He repeats them by mixing two verses together. For these bi;eaths 
are mutually mixed together.^ with the Fr^na the.Apana, and with he 
Anana the Vy^na. The two first hymns are repeated pada by pada , the 
second set (third and fourth) half verse by half verse, and the third se 
(fiftl and sixth) verse by verse. By repeating the first set, be makes tbe 

Leatb and speech. By repeating tbe second set, he makes ^ 

mind. By repeating the third set, he makes the ear and soul. Some take, 

fifth verse of the NdbuTnedistHa hymn (10,61). Prajapafci’s 
^.-^0.62), .e.innia. .e T.e.c 

.,0 

liyrnns, see page 419, 

11 



when repeating these VAlakhilya Pragathas, always two Brihatis, and 
two Satobrihatts together. Though the wish obtainable by mixing the 
verses is obtained by this way of recital, yet no Pragathas* are thus formed. 

[4261 He must repeat them by inserting an additional pfida;°then. 
thus are the Pragathas formed. The Vftlakhilya verses are the Pragathas. 
Therefore he must repeat them by inserting a pfida (in order to obtain the 
Pragatha metre). The Brihati of the Pragfltha is the soul, the Satobri- 
hatt the life. If he has repeated the Brihati, then the soul, (is made) ; 
and if he has repeated the Satobrihati, the vital airs (are made). By thus 
repeating the Brihati and the Satobrihati, he surrounds the soul with 
the vital airs. Therefore he must repeat the Vftlakhilyas in such a way 
as to obtain the Prag§.tha metre. The Biihati is the soul, and the Sato- 
brihati cattle. If he has repeated the Bj ihati, then the soul (is made); 
and if he has repeated the Satobrihati, then cattle (is made). By repeating 
both he surrounds the soul with cattle. The two last hymns are repeated 
in an inverted order (first the eighth and then the seventh.) 

The Maitr^varuna after having made in this way the vital airs of the 
sacrificer, hands him over to the BrShraanachchbaihsi, saying, “create him 
now (in the human form).” 

29 

■ [The BuMrti and Vri^dkapi hymns repeated hy the Brahmandelihaihsi.) 

The Br&hmanichchhaihsi repeats the Sukirli hymn for the Sukirti is 
the womb of the gods. He thus causes the sacrificer to be born out of 
the sacrifice, which is the womb of the gods. 


He repeats the Vrkdkapi hymn.® For Viis^kapi is the soul. In 
this way he makes the soul of [ 427 ] the sacrificer. He repeats it with 
Nyfifikha.' The Nyfibkha is food. In this way he provides him when 
born with food, just as (a mother) gives the breast to her child. 
That hymn is in the Pafikti i.e. five-hood) metre ; for man consists 
of five parts, viz, hair, skin, fiesh, bones and marrow. He prepares 
the sacrificer just in the same way, as man (in general) is prepared. 


The BreihmanS.chchhamsi, after having created the sacrificer, hands 
him over to the Achchh&vaka, saying, “ make a footing for him. ” 

' The form required for the PragStha metre is the combination of the Brihati with the 
^tobrihati. . If two Brihatis are taken together, no PragStha is formed! n6r if two Lto- 
brihatisare joined. ’ ” 

' See above page 419, This is called Atimarsa. 

* This Nydmkha differs somewhat from the usual way of making it. The sound is 

SeelfYalS 8,T®’ ** h^raq 
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30 . 

{The Emijdmarut repeated bp the Achclikdvaka. Story of Bulila) 

The Aclichhavdka now repeats the Evayamarut hymn.’® This hymn 
IS the footing ; by repeating it the Achchhav^ka makes a footing to the 
sacrificer. He repeats it with Nyufikha. The Nyuikha is food. Thus 
he provides the sacrificer with food. In this hymn there is the Jagati 
and Atijagati metre, which metres comprise the whole universe wh^t 
falls in the sphere of movable things as well as what falls beyond it. It 
is addressed to the Marutas. The Marutas are the waters ; and water 
is food which is to be filled ( in the sacrificer like water in a pot). In 
this way he provides the sacrificer with food. 

The Nabhanedistha, Vtlakhilyas, Vjis^kapi, and Evayamaruta are 
called ‘auxiliary hymns.” The priest ought to recite them (all) along 
with (the other hymns); (if he does not like that) he ought not to repeat 
any (of them along with the other hymns). 

t'lSSl But if he should repeat them on different (days or occasions) it 
is just as if one would separate a man from his sperm. Thence he ought 
either to repeat them along with (the other hymns) or omit them entirely. 

That (famous) Bulila, the son of Asvdtara, the son of Asva, being 
once Hotar at the Vissvajit sacrifice, speculated about this matter, that is to 
say, these ^ilpas (these auxiliary hymns). He thought, “ There having 
been added two Sastras (that of the Maitravaruna and that of the 
Brahman4chchhamsi) to the midday libation in the Vi^vajit of the sacri- 
ficial sessions for a year, I thus (in further addition) will repeat the 
Evayfimaruta,” Thus he recited it. Whilst he was repeating it Gausla 
came near him, and said, “ Hotar ! Why does thy ^astra proceed with- 
out wheels ? How has it come (that thou art acting in such a way) ?” The 
Evayamaruta is repeated by the AchchLavaka standing north from the 
Hotar. He further said, “ The midday libation belongs to Indra. Why 
dost thou wish to turn out Indra from it ?” He answered, “I do not wish 
to turn out Indra from the midday libation.” He said, (Yes, you do), 
for this particular metre being the Jagati and Atijagati is not fit for 
the midday libation, ’ ' and the hymn is besides addressed to the Marutas 
(not to Indra, as it should be) ; therefore one should not repeat it now. 
Bulila then said, “ Stop, Achh4vaka, I wish to carry out Gau^la’s 
order.”. Gaui^Ja then said, “ He shall repeat an Indi'a hymn, in which 

Pravo mdhe malaijalf (5, 87), 

” Tho proper mefcro for the midday libatiou is the Tri^tubh, whilst the Jagati is 
used at tho evening libation. 
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the mark of Visiiu is impressed. Thence thou, Hotar, shalt leave 
[429] out from thy ^astra this Evayamaruta, which was recited after 
the Rudra Dhayya, and before the Maruta ^astra.” He did so, and so 
they proceed now. 

31 

{Queries on some yarticulars of the application of these auxiliary 
hymns. Their meaning). 

They ask, Why do they not repeat the N^bh^nedistha in the 
VisVajit, Atirdtra, and on the sixth day of the ^alaha, when they 
make the sacrifice coraplete and reproduce the sacrificer (in a mystical 
way), although the Maitr^varuiia repeats the V'alakhilyas which repre- 
sent the breaths, but not the sperm (as the NSbhanedistha does), whilst 
the sperm must precede the breaths (in the act of generation) ? In the 
same way why does the Brahmanichchhamsi repeat the Vris^kapi when the 
Nabh^nedistha is not repeated ? For the Vris^kapi is the soul, whilst 
the sperm represented by the Ndbh^nedistha hymn precedes the making 
of the soul. How then can the sacrificer be reproduced in this way ? 
How can that be effected, if his life is not formed (by the act of genera- 
tion) ? For the priests produce the sacrificer (make him anew) by 
means of the sacrificial process. Therefore the whole being of the 
sacrificer cannot be made at once at the beginning, but just as an embryo 
which, lying in the womb, developes itself (grows gradually). If h 
has all limbs (only then he is entire). The priests should make them 
all on the same day. If thus the sacrifice is made ready, then the re- 
production of the sacrificer is effected. 

The Hotaj repeats, the Evayamarut at the third libation. For this 
is the sacrificer’s footing on which the Hotar places him at the end. 

32 


{Ou the origin and nature of the so-called Kuntapa^^ hymns f A.tharvave- 
da 20, 127-136. The Narasarhsi, EaihM and Parihiti, Disdm hlripli and 
J anakalpa verses ; tile Tndra-gdthds.)' ^ 


[480] The juice of the metres which were all’ done by the sixth day 
( at th e Sa laha) was running (over the brim). Prajapati got afraid lest the 
” Instead of the Evayamarut, the AchchhSvdka is to reneat dmtir nmta m ^ xxrLiVh 

hJ'fin^shirthe Bi-uhmanaehchhmsi after lie 

response, whlohall' ‘are Soted^V 

verses beginning with idaih^an/ upa sruta is at ttelL S^oaorverle only ifis Ifmnly 
othemo datvom. The verses which immediately follow up tocfcf auvTdplMa 
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juice of ihe metres might go away and run o^er the worlds. Therefore 
he kept it down by means of metres placed on another part (above 
them). \\ ith the ccvasainsi he kept down (the juice) of the Gayatri, with 
the RaibM that of the Tristubh, with the Pdriksitl that of the Jagatis, 
with the Kdravyd that of the Anus [ 431 ] tubhs. Thus he provided 
again the metres with good juice. The sacrifice of him who has this 
knowledge becomes perfoi’med with metres keeping their juice, and he 
spreads it with metres keeping their juice, {i.e.y the essence of the sacrifice 
is not lost). 

The priest now repeats 'NarAsaihsi verses.^'* For narali (men) means 
children and kai'nsah speech. He thus places speech in children. Therefore 
children of him who has this knowledge are born with the faculty 
of speaking. The Gods and Risis having gained the heavenl^^ world 
by repeating the Karailaihsa verses, the sacrificers who repeat them go 
to the heavenly world also. The priest stops when repeating these verses, 
after each of the two or three first padas, and after the two or three 
last taken together, just as he does when repeating the V|nsakapi. For 
what is of the same nature as the Viisakapi (as the Narai^amsis are 

responses each, after every half verse. The seventy p^das commencing with eta asvd 
have each a response. The six verses commencing with vitatau kirandu have each a 
■^peculiar response after the first half verse. So the response to vitatau is dundiibhim 
dhanandhliydm jaritar otlidmo daiva ; that to the second is kobobile javitar, &o. They 
arc all given in the Atharvaveda Samhita (20, 133) along with the text of which 
they form, however, no part. For the response iimtigara) is repeated by the Adhvaryn. 
Similar responses occur in all verses which follow as far as the devanithanif dditydha 
jaritar ; they all are given in the Atharvaveda, such as pipUaMvatahi bvd, parnabadaJi, 
&o., which all aio followed by jaritar oihdmo daivom. In the Devanitha (Athar. 20, 
135, 6”10) the response is in the first pada of each verse ; It is om ha jaritar otlidmo daiva. 
These Kuntapa songs do not boar a strictly religious character ,* they are praise songs, 
principally referring to Daksina and belong to that class of ancient poetry which 
bears the name nariba/Jisi. This may be clearly seen from the commencement of the 
whole collection, idam /and upabruta ndrdbamsali, tavi^yate, i, e., hearken ye people to 
this * Narasamsah will ho praised with chants. The recitation of these pieces is accom- 
panied with musical instruments, such as dimdubhi, karkari, &e. The repeater must have 
been originally the chanter ; for in the response he is always addressed by jaritar r 
i, '(f„ singer. 

Idam jana upa bruta ndrdbafnsa A. V. 20, 127, 1-3. 

This is a translation of the term pragrdha. Several of the verses arc in the Pankti 
metre ; then the three last p^das are taken together. As far as this goes, they are just 
recited’ as the Vrisakapi hymn. Only the Nyfiahka is not made, but instead of it the 
Niuarda, which is a substitute for it. This peculiar pronunciation of the vowel takes place 
iu the second syllable of the third, and the fourth of the fourth pada. The Pratigara is 
madethama daivom othemo daivom. 
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supposed to be) follows the same rule. In repeating them, he shall not 
make Nyufikha,^^ but pronounce them with a kind of [432] Ninarda,^^ 
for this is the Nyiifikha of the Nardsaihsis verses. 

The priest repeats the BaibM verses/® For the Gods and Risis went 
by making a great noise {rehlianta^) to the celestial world ; in the same 
way, therefore, the sacrificers go to the celestial world. (The recital is 
just the same as that of the Narif^ihsis, and subject to the same rules.) 

He repeats the Pariknti verses. For Agni is the dweller round 
about ipariksit); he lives round the people, and the people live round (pa- 
rikn) him. He who has such a knowledge, obtains union with Agni, and 
shares the same character and abode with him. As to these Pariksiti verses 
(they may have another meaning too'. For the year is Pariksit (dwelling 
round about) ; for it dwells round about men, and men dwell round about 
the year. Therefore he who has this knowledge, obtains union with the 
year (samratsara) and shares its character and abode. (The Pariksiti verses 
are repeated in the same way as the Nar^saihsih.) 

He repeats the Kdravyd verses.'’® For any work of the gods crowned 
with success was performed by means of the K^ravyc1;S ; and the same is 
then the case with the sacrificers. (The recital is the same as that of 
the Nar^s'amsih.) 


The priest now repeats the directions forming verses ” (disdm Jdriptw). 
For in this way he [433] forms the directions. He I’epeats five such verses ; 
for there are five directions, vi^ , the four points feast, west, south and north) 

lu repeating tlie Vri^auljapi hymn, both the Nyhukha and Ninarda arc used. The 
IS^Ghkha takes place at the second syllable of the third pada, which is the proper place 
for the Mnarda also. (On the Nydhkha see page 322). The Ninarda is described by 
follows : okanib chatur ninarda uddttdn i^raihamottamdT; amiddttd- 
vitasd uttaro snudattatarah plutah pratliamo makdrdiita uttamah, i. c , the vowel o has four 
times the Ninarda sound ; the first and last times it has tho udatta accent, the two others 
the anuddtta ; the latter of which has even tho anudattatara (lowest anudCitta) ; tho first 
(and last) is pronounced with three moras. There is another way of making the Ninarda 
by pronouncing tho o successively first with tho udatta, then with the anudatta, then with 
the svarita, and lastly with the udatta accent again. 


" N/waais tobc vavseanivtiva, tho ni and vi belonging to Uio verb nardet. 
whole moana, literally , he ought to mate a peculiar species of tho Ninarda, as it wor< 


Vachyasva reWia, A. V. 20, X27, 4, 

Uapiomhajaniijasija, A. V. 20, 127, 7-10. 
dwelling round about (said of Agni) occurs. 


In every verse the word pdrik^U^ 


The 


L c.f 


” Indrah Tcdriim ubtibudhat, A. V. 20, t27, 11-14. Because of the 
praiser, occurring in the first verse, they are called Mravtj&a. 

These are, i/a?i sahbeijo vldathija, A. V.20, 128, 1-5. . 


word kdriij I. e., singer, 
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and one direction above crossing (them all). He ought not to repeat (these 
verses) with Njdiikha, nor make the Xinarda in the same way as above. 
Thinking, I will not mutilate {mjuhTihaycmi) these directions, he repeats 
these verses, half verse by half verse. 

For making a footing, be then repeats the JanaJtalpa verses."^ For 
children wee janahalpa (production of men). Having roade tlie directions 
in the above manner, he places people in them. He shall not repeat these 
verses with Nydfikha, nor with the Ninarda, but just in the same way and 
for the same reasons as the disdm hh^iyti. 

He repeats the Indra-gdthds,^^ For by means of the Indra songs, the 
Devas sang the Asuras down and defeated them. In the same way, the 
sacrificers put down their enemies by these songs. They are repeated, half 
verse by half verse, to obtain a footing for the sacrificer. 

33. 

[Aitam-praldpa, The Pravahlika^ Ajijndsenya Praiirddha, and 
Afimda Verses,) 

The priest (Brahman^chhamsi) repeats the Aitasapraldpa, Aitas'a was a 
Muni. He saw the mantras, called the life of Agni ” [agner dyiih)^ which 
should remove all defects'from the sacrifice, as some say. He said to his 
sons, 0 my dear sons, I saw ‘the life of Agni ; ’ I will talk about it ; but 
pray do not scorn at me for anything I might speak. He then commenced 
to repeat, eta asm dplavante^ pratipain [434] prdti siitvanam (A. V. 20, 
129, 1 et seg,),^^ Then one of his family, Ahhyagni by name, went 
to him at an improper time (before Aita^a had finished his talk) and 
stopped his mouth by putting his hand on it, saying, “Our father has 
become mad.” Then his father said to him, “ Go away, become infected 
with leprosy, thou who hast murdered my speech. I would he able to 
prolong the life of a cow to a hundred, and that of a man to a 
thousand years (if thou wouldst not have stopped my month), but thou, 
my son, who hast overpowered me (in such an improper way), I curse : 
thy progeny shall come into the condition of the lowest among the most 
wicked.” Therefore they say, that among the Aitaii^yanas the Abhyagnis 
are most burdened with sins, in the whole Aurva-Qotra (to which they 
Tbelong). Some priests lengthen this Aita^a-pral4pa (repeating eighteen 


22 From tildi, unWi, to move, go. 

2» Yo neiktdk^o anaWiyahtOf A. V. 20, 128, 6-11. 

2^ Yad indrddo dasardjne, A. Y, 20, 128, 12'16. 

Recording to Sayana, the Aitasa-praUtpa consists of 70 p^das. 
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more padas). (If they choose to do so) one should not prevent them ; but 
say, “ repeat as long as you like. For the Aita^a-pral4pa is life.” There- 
fore, he who has this knowledge, prolongs in this way the life of the 
saerificer. 

As to the Aitaila-praMpa, there is another meaning in it. For it is 
the essence (juice) oTthe metres ; by repeating it, the reciter puts speech 
in the metres. He who has this knowledge, will keep the essence in the 
metres, \vhen the sacrifice is performed, and will spread the sacrifice with 
the essence in the metres. 

But there is still another meaning in the Aitasa-praMpa ; it is fit for 
removing defects in the sacrifice, and for restoring its entirety. For the 
Aitasla-praltipa is imperishableness. (Therefore when it is recited, the sa- 
crificer wishes) “May my sacrifice be lasting and all its defects be 
removed.” He repeats [435] this Aita^a-pralipa , stopping after every 
pg,da, just as the Nivid is repeated ; at the last pada he,' pronounces “om, ” 
just as it is done in the Nivid, 

He repeats the PravaUika verses.’** For the gods made the Asuras 
benumbed (pravahlya) by means of the Pravahlikas, and, consequently, 
defeated them. In the same way, the sacrificers benumb and defeat their 
enemies by repeating these verses. They are repeated, half verse by half 
verse for obtaining a footing. 

He repeats the Ajijndsenya verses. = ’ For, by means of these verses, the 
Devas recognised {Ajndya) the Asuras and defeated them. In the same 
way, the sacrificers recognise and defeat their enemies. They are repeated 
half verse by half verse. ^ 

He now repeats the Pratiradha For, by means of it, the Devas 
frustrated iprati-rddh) the efforts of the Asuras, and consequently defeated 
them. The same effect is produced by the sacrificers who have repeated it. 

He repeats the For, by means of it, the Devas abused 

(ativad) the Asuras so much as to defeat them. The same effect is produced 
by the sacrificers who repeat it. They are repeated, half verse by half verse, 
for obtaining a footing. 


Vitatmi Idrandu dmu, A, V. 20, 133, 1-6. 
Iha itthd prdg apdg uda% A. V. 20, 134, I -4 
BJiugiti ahhigatahf A. Y. 20, 135, 1-3. 

7tme devd ahran, A> V. 20 , 135, 4. 
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34 

{Story of the Sacrificen of the Adityas and Afigirasas for reaching Ueaven.) 

He repeats tlie (About this, tbe following story is 

reported.) The Aditiyas and Aiigirasas £4361 were contending with one 
another as to who should gain first the heavenly world. The Afigirasas 
had seen (in their mind) that, by dint of the Soma sacrifice they were 
about to bring on the nest day, they would be raised to heaven first. 
They therefore despatched one from among themselves, Agni by name, 
instructing him thus : “ Go to the Adityas and announce to them that 
we shall, by dint of our to-morrow’s Soma sacrifice, go to heaven. As 
soon as the Adityas got sight of Agni, they at once saw (in their minds) 
the Soma sacrifice by which they would reach heaven. Having come 
near them, Agni said, “ We infoi'm you of our bringing to-morrow that 
Soma sacrifice, by means of which we shall reach heaven. They answered, 
“ And we announce to you that we are just now contemplating to bring 
that Soma sacrifice, by means of which we shall reach heaven ; but thou 
(Agni) must serve as our Hotar, then we shall go to heaven. He said, 
“ Yes,” (and went back to the Afigiras). After having told (the Ahgiras 
the message of the Aditj’as) and received their reply, he went back to 
the Adityas). They asked him, “ Hast thou told our message ? ” He 
said, “Yes, I have told it (to the Afigiras); and they answered, and asked, 
‘Did’st thou not promise us thy assistance (as a Hotar.’,’ and I said. Yes, 
I have promised.’ (But 1 could not decline the offer of the Adityas). Tor 
he who engages in performing the duty of a sacrificial priest, obtains fame ; 
and any one Who prevents the sacrifice from being performed, excludes 
himself from his fame. Tlierefore I did not prevent (by declining the 
offer).” If one wishes to decline serving as a sacrificial priest, then this 
resfusal is only justified on account of oneself being engaged in a sacrifice, 
or because of being legally prohibited to perform the sacrificial duties. 

35 

[437] {On the Dahnm gieen hy the Adityas to the Afigirasas. The 

DeoanUha Hymn.) 

The Afigirasas, therefore, assisted the Adityas in their sacrifice. For 
this service, the Adityas gave them the earth filled with presents (dahskid) 
as reward. But when they had accepted her, she burnt them. Therefore 
they tiring her away. She then became a lioness, and, opening her 


•“ Aditya ha /art tar aiiyiroWiyo, A. V. 20, 135, 6 et seg. 17 verses, aocording to Sdy. 
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mouth, attacked people. Fi’om this burning state of the earth came 
those ruptures (which are now visible on her), whereas she had been 
previously quite even.®' Thende one shall not retake a sacrificial I'eward 
which one has once refused to accept. (For he must think) the Daksimi 
being penetrated by a flams, shall not penetrate me with it. But shouid 

he take it back, then he may give it to his adversary and enemy, who will 
be defeated, for it burns him. 


^ That (Aditya, the sun) then assuming the shape of a white horse with 
bridle and harness, presented himself to the other Adityas, who said, “Let 
us carry this gift to you (the Ahgirasas).” Therefore this DevJnitha, 
i.e., what is carried by the gods, is to be recited. 

{Now follows the Devanitha, with Explanalory Hemarlis.') 

“ The Adityas, 0 singer ! brought the Afigirasas their reward. The 
Ahgirasas, 0 singer, did not go near,” i.e., they did not go near to that 
first gift (the earth). 


“But,' C) singer I (afterwaids) they went near it,” i.e., they went near 
the other gift (the white horse). 

_ t4381 “ They did not accept it, 0 singer,” i.e., they did not accept 
this earth.^ But they accepted it,” i.e., they accepted that white horse. ' 

He (-^ditya, the sun), being carried away,®” the days disappeared;” 
lor be (the sun) makes the days visible. 

He being carried away, the wise men were without a leader (jmro- 
■gam). For the reward (Daksina) is the leader in the sacrifices. Just 
^ a carriage without having a bullock as a leader yoked to it, becomes 
damaged, a sacrifice at which no reward (DaksinS) is given, becomes 
damaged also Therefore, the sacrificial reward must be given (to the 
performers of a sacrifice), and even if it should be but verj little (on 
account of the poverty of the sacrifice!'). 

running feet, the 

swi test (of all). He quickly discharges the duties incupibeut on him The 
Adityas, Hudras and Vasavas praise (him). Accept, therefore, this gift 

OAfi^!” They now intended accepting-this gift. 


.0 

Instead of neta sann, which reading iir. ^ 

netah sann must he read ; nea th then m an * here, as well as in the Atliarvaveda, 

standing for nifa. ^ ^ part, of h/, to carry, 
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This gift is large and splendid. This present which the gods have 
given, shall be your illuminator. It shall be with you every day. Thence 
consent to accept it ! ” (After having heard these words) the Ahgiras 
accepted the reward. 

In reciting this Devanitha, the priest stops at every pada, just as 
is done when the Nivid is repeated, and pronounces “ orrr at the last 
pSda, just as is the case with the Nivid. 

36 . 

[ 439 ] {BMte-chJiaclj Ahanasyay Dadhikmmn, Pdmmtmya, and the 
Indra Byiliaspati Verses) 

He now repeats the Bhute-ehhad (dazzling power) verses. By means 
of these verses, the Devas aproached the Asuras by fighting and cunning. 
For, by means of them, they dazzled the power of the Asuras, and 
consequently overcame them. In the same way, the sacrificer who repeats 
these verses, overcomes his enemy. They are repeated half verse by half 
verse, to obtain a footing. 

He now repeats the Ahajiasya verses. For the sperm is poured forth 
from the Ahanasya (penis) ; and from the sperm creatures are born. In 
this way, the priest makes offspring (to the sacrificer). These verses are 
ten in number ; for the Vir^j has ten syllables, and the Viraj is food ; 
from food the sperm (is produced) and can (consequently) be poured forth, 
and from sperm creatures are produced. He repeats them with Nyufikha ; 
for this is food. 

He now repeats the Dadhikixivan verse, dadhikravano aharsihani 
(Atharv. V. 20, 137, 3), For the Dadhikra is the purifier of the gods. 
For he (the priest) spoke such (words^®) as are to he regarded as the speech 
containing the most excellent semen.^® By means of this purifier of 
the gods, he purifies speech {vdeh). The verse is in the Anustubh metre; 
for Vtlch is Anustubh, and thus she becomes purified by her own metre. 

He now repeats the P&mmanya verses, siitdso madhmnataina (9, 101,4); 
for the Pavainfinyas (purification verses) are the purification of the gods. 
For he spoke such (words) as are to be regarded as the speech containing 
the most excellent semen. By means of this purifier of the gods, he 
purifies speech. They are Anustubhs ; for the Vaclr is Anustubh, 
and thus she becomes purified by her own metre. 

Tuam tJidra iSarma ri'ia, A. Y. 20, 135, 11-13.^ , * . i. * t ^ 

»♦ Lit., penis; for aJianas, «7iawa, means penis, derived ^nat /agliantja^ i,e,f from tne 
root han, to strike. SSy. explains it by “ maithtimm/' i.e., cohabitation. 

Yad asya arhhubhedydJi, A. Y. 20, 136, 1-IO, „ i. ji 

»" The repetition of the Ahanasya verses is to be iinaerstooa. 
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£440] He now repeats tlie Indra-Brihaspati triplet of verses commencing, 
avd drapso amsumaUm (8, 85, 13-15). At the end of it (verse 15) there is 
said, “Indra, assisted by Bphaspati, conquered the tribes of the despisers 
of the Devas when they encountered (the Devas on the battle-field). ” For 
the Asura nation, when they had marched out to fight against the Devas, 
was everywhere subjugated by Indra with the assistance of Bfihaspati, 
and driven away. Therefore the sacrificers subdue and drive away by 
means of Indi*a and Brihaspati the nation of the Asuras {asurya varm).’^'’ 

They ask. Should the TToti i-priest, on the sixth day, repeat (the 
hymns) along (with the additional ^astras ?). See 0, 20. 

He concludes with a Brihaspati verse ; thence he ought not to repeat 
(the hymns) along (with the additional ^astras). 

•’ That these are the Zoroastrians, is beyond any doubt. See my Essays on the Sacred 
Language, Writings, &c., of the Parsis, page 22C-80. 


£ 



[441] SEVENTH BOOK. 

FIRST CHAPTER. 

{The Distribution of the Different Parts of the Saerificial Aiiimal among 

the Priests.) 

1 

Now follows tlie division of the different parts of the sacrificial animal 
(among the priests). We shall describe it'. The two jawbones with the 
tongue are to be given to the Prastotar ; the breast in the form of an 
eagle to the Udgatar ; the throat with the palate to the Pratihartar; the 
lower part of the right loins the Hotar ; the left to the Brahma ; the right 
thigh to the Maitr^varuiia ; the left to the Brahraanachhaihsi ; the right side 
with the shoulder - to the Adhvaryu ; the left side to those who 
accompany the chants ; “ the left shoulder to the Pratipasth^tar ; the 
lower part of the right arm to the Nestar ; the lower part of the left 
arm to the Potar ; the upper part of the right thigh to the Achhavika ; the 
left to the Agnldbra ; the upper part of the right arm to Atreya ® ; the 
left to the Sadasya ; the back bone [ 442 ] and the urinal bladder to the 
Grihapati (sacrificer) ; the right feet to the Giihapati who gives a 
feasting ; the left feet to the wife of that Giihapati who gives a feasting ; 
the upper lip is common to both (the Grihapati and his wife), which 
is to be divided by the Giihapati. They offer the tail of the animal 
to wives, but they should give it to a Brahmana ; the fleshy processes 
(maniMh) on the neck and three gristles ikakasalf) to the Gravastut ; three 

' The same piece is found in As'v. 6r. S. 12, 0. 

^ The Upagatris accompany the chant of the Sama singers with certain syllables which 
correspond to the Pratigitra of the Adhvaryu This accompaniment is called n;pagdnam. 
It differs according to the different Samans. At the Bahis-pavamdna Stotra at the 
morning libation, the tipagdnam of the Upagatris is ho. Besides, the sacrificer has to 
make an upagdnam also. This is om at the Eahis-pavamfina Stotra. 

* The Atreya who is here mentioned as a receiver of a share in the sacrificial animal, 
is no officiating priest Biitithe circumstance that he receives gold for his Daksina, and 
that it is given to him before the other priests (save the Agnidhra), as we learn from 
the Kdtiya&rSnta Sutras 10, 2, 2 1 shows, that he had a certain right to a principal share 
in all sacrificial donations. Atreya, meaning only a descendant of the Atrigotra, the 
right appears to have been hereditary in the family of the ancient Risi Atji, 





Other gristles and one-half of the fleshy part on the back (vaikartta *) to 
the Onnetar; the other half of the fleshy part on the neck and the left 
lobe {Uoma ‘) to the slaughterer, who should present it ta-a Bnihmana, 
if he himself would not happen to be a Brahmana. The head is to be 
given to the SubrahmnyS-), the skin belongs to him (the Subrabmany4), 
who spoke, sutyam (to-morrow at the Soma sacrifice) ; ® that part of 
the sacrificial animal at a Soma sacrifice which belongs to IIA (sacrificial 
food) is common to all the priests ; only for the Hotar it is optional. 

All these portions of the sacrifioal animal amount to thirty-six single 
pieces, each of which represents the pada (foot) of a verse by which the 
sacrifice is carried up. The Biihati metre consists of thirty-six syllables ; 
and the heavenly worlds are of the Bfihati nature. In this way (by 
dividing the animal into thirty-six parts), they gain life (in this world) 
and the heavens, and having become established in both (this and that 
world), they walk there. 

[443] To those who divide the sacrificial animal in the way mentioned, 
it becomes the guide to heaven. But those who make the division 
otherwise, are like scoundrels and miscreants who kill an animal merely 
(for gratifying their lust after flesh). 

This division of the sacrificial animal was invented by the Risi 
DevabMga, a son of ^ruta.’ When he was departing from this life, He 
did not entrust (the secret to any one). But a supernatural being com- 
municated it to Girija, the son of Babhru. Since his time, men study 
it. 


SECOND CHAPTER. 

The Penances for Mishaps to the Performer of the Agnihotram). 

2 . 

[What Penances are required when an Agnihotri Dies ). 


They ask, If a man who has already established a sacred fire (an Agni- 
hotii) should die on the day previous to a sacrifice (upavasatha), what 
IS to become of his sacrifice (to which all preparations had been made) ? 


* A large piece of flesh.— S(fy. 

* The piece of flesh which is on the side of the heart.— Sdy. 
•'Seethe note to 8, 8, 

■ ' This Say., but the translation, a s'rotriya, i.e„ sacrificial 
Sjmti Iwonld siflt hotter) 


priest (acquainted with the 
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Oiie should not have it brought ; thus say some ; lor he (the owner) him- 
self Jjas no share in the sacrifice. 

They ask. If an Agnihotri should die after having placed the intended 
fire offering, be it the Sdnndyya ’ or (other) oifeiings (on the fire), is 
1444] this' to be atoned for ? One shall put all these things one 
other round the fire (lihe sticks, im'idlias) and burn them all together. 
This is the penance. 

‘ They ask, If an Agnihotii should die after having placed the sacri- 
ficial off eaings (ready made) on the Vedi,^ ’^vhat is the atonement? One 
ought to sacrifice them all in the Ahavaniya fire, with the formula Svalid, to 
all those deities for whom they were intended (by the deceased Agnihotri). 

They ask, If an Agnihotri should die when abroad, what is to become 
of his burnt offering {agnihotrarn)? (Theie are two ways.) Either one 
shall then sacrifice the milk of a cow to which another (as its own) 
calf had been brought (to rear it up), for the milk of such a cow is as 
different as the oblation brought in the name of an Agnihotri deceased. 
Or, they may offer the milk of any other cow. But they mention another 
way besides. (The relatives of the deceased Agnihotii) should keep burn- 
ing the (three) constantly blazing fires (Ahavaniya, &o.) without giving 
them any offeiing till the ashes of the deceased shall have been collected. 
Should they not be forthcoming, then they should take three hundred 
and sixty footstalks ol Palasa leaves and form of them a human figure, 
and perform in it all the funeral ceremonies required {dvrt). After 
having brought the members of this artificial corpse into contact with 
the three sacred fires, they shall remove (extinguish) them. They shall 
make this human [445] figure in the following way : one hundred and 
fifty footstalks are to represent the trunk of the corpse, one hundred and 
forty both tbe thighs, and fifty both the loins, and the rest are instead 
of the head, and are therefore to be placed accordingly. This is the 
penance. 

* Scinnaijya is the technical term for a certain oflering of the Agnihofcris. It is pre- 
pared in the following way : The Adhvaryu takes the milk from three cows, called Gaiigdi 
fa WU 1 W and Sara on the morning and evening, and gives it to the Agnidhra. Half 
the mik is first drawn from the udder of each of the three cows under the recital of man- 
tras ; then the same is done silently (t/iju mi). The milk is taken from these cows on 
the evening of the Xew Moon day, and on the morning of the following day, the so- called 
Pratipad (the first day of the month). The milk drawn on the evening is made hot, 
and lime-juice poured over it, to make it sour, whereupon it is hung up. The fresh milk 
of the following morning is then mixed with it, and both are sacrificed along with^ the 
PurodSsa. Only he who has already performed the Agnistoma, is allowed to sacrifice 
the S^nniyya at the Darsapurnima isti, {0ml inj or mention.) ' 

a The place for all the offerings. 
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(This Paragraph is identical with 5, 27.) 


4. 

{On the Penances in the case of the Sdnn&yyaheing Spoiled.) 


Tliey ask, If the Sinnayya which was milked on the evening becomes 
spoiled or is lost (during the night), what is the penance for it ? (The 
answer is) The Agnihotri shall divide the milk of the morning into two 
parts, and after having curdled one part of it, he may offer it. This is 
the penance. 


They ask. If the S4nn^yya which was milked on the morning becomes 
spoiled or is lost, what is the penance ? (The answer is) He must prepare 
a Puroda^a, for Indra and Mahendra, divide it instead of the milk, into 
the parts recxuired, and then sacrifice it. This is the penance. 

They ask, If all the milk (of the morning and evening) of the SinnSyya 
becomes spoiled or is lost, what is the penance for it ? The penancfe is 
made in the same way by offering the Indra or Mahendra Purod^sla (as 
in the preceding case). 

They ask, If all the offerings (Puroda^a, curds, milk) become spoiled 
or are lost, what is the penance for it ? He ought to prepare all these 
offerings W'ith melted butter, and, having apportioned to the several 
gods their respective parts, should sacrifice this Ajyahavis (offerings with 
melted butter) as an Isti, [446] Then he ought to prepare another I§ti 
all smooth and even. This sacrifice performed (in the regular way) is 
the penance for the first which had been spoiled. 

5. 


(The Penance required when Anything of the Agnihotram is Spilt, or the 
Spoon is Broken, or the Odrhapatya Fire Extinguished.) 

They ask. If anything improper for being offered should fall into 
the fire offering when placed (over the fire to make it ready), what is the 
penance for it ? The Agnihoti then ought to pour all this into a Sruch 
(sacrificial spoon), go eastwards and place the usual fuel (samidh) into 
the Ahavaniya fire. After having taken some hot ashes from the northern 
part of the Ahavan ij^a fire, he shall sacrifice it by repeating either in 
his mind (the usual Agnihotra mantra), or the Prajdpati verse.’ In this 


* Prajdpate na tvad etdni (10, 121, 10). 
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way (by means of tbe hot ashes), the offering becomes sacrificed and is not 
sacrificed/ (It is of no consequence) whether only one or two turns of 
the oblation (become spoiled) ; the penance for it is always performed 
in the way described. Should the Agnihofcri be able to remove thus (the 
unclean things fallen into the offering) by pouring out all that is spoiled, 
and pour in what is unspoiled, then he ought to sacrifice it just as its 
turn® is. This is the penance. 

They ask, If the fire offering when placed over the fire (for being made 
ready) is spilt or runs over (by boiling), what is then the penance foi it ? 
He [ 447 ] shall touch what fell down with water for appeasing (arresting 
the evil consequences) ; for water serves for this purpose. Then moving 
with his right hand over what fell out, he mutters the mantra, “ May a 
third go to heaven to the godf as a sacrifice ; might I obtain thence 
'' wealth ! May a third go to the air, to the Pitaras, as a sacrifice ; might I 
“ obtain thence wealth i May a third go to to the earth, to-men; might I 
obtain thence wealth ! ” Then he mutters the Visnu-Varuna verse, ijayor 
ojasa skabhitd rajdmsi (A. V. 7, 25, lb * For Visnu watches over what is 
performed badly in the sacrifice, and Vanina over what is performed well. 
'To appease both of them, this penance (is appropriate). 

They ask, When the fire offering, after having been made ready, at 
tbe time when the Adhvai'yu takes it eastward to the Ahvaniya fire 
(to sacrifice it), runs over or is spilt altogether, what is the penance for 
it ? (The Adhvaryu is not allowed to turn back his face). If he would 
turn his face backward, then he would turn the sacrificer from heaven. 
Therefore (some other men) must gather up for him when he is seated 
(having turned the face eastward) the remainder of the offering, which he 
then sacrifices just in its turn. * This is the penance for it. 

They ask, If the sacrificial spoon (sruch) should be broken, what is 
the penance for it? lie ought to take another Sruch and sacrifice with it. 
Then he shall throw the broken Sruch into the Ahavanlya fire, the stick 
being in the front, and its cavity behind. This is the penance for it. 

They ask, If the fire in the Ahavaniya only is burning, but that in 
the Garhapatya is extinguished, what is the penance for it ? When he 

* It is only burnt by tlie asbos, but not sacrificed in tbe proper way, 

® Lfnnitt Say. understands by it the placing of tbe offering into tbe Agnibotnl-bavaui, 
wbieb i» a kind of large simoon. 

• See 3, 38. 

’ Four times a portion is to be ponred into tbe Agnibotr^-ba vani. 
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takes oS tke [ 448 ] eastern portion of the Ahavaniya (for the Garbapatya), 
then he might lose his place ; if he takes off the western portion, then h^ 
would spread the sacrifice in the way the Asuras do ; if he kindles 
(a new fire) by friction, then he might produce an enemy to the sacrificer ; 
if he extinguishes it, then the vital breath would leave the sacrificer. 
Thence he must take the whole (Ahavaniya fire) and. mixing it with its 
. ashes, place it in the Girhapalya, and then take oil the eastern part as 

-Ahavaniya. This is the penance for it. 

6 . 

{The Penanaesfor a Firebrand taken fromaSaared Fire, for Mingling 
the Sacred Fires with one another, or icith Profane Fires.) 

They ask. If they take fire from that belonging to an Agnihotri,* 
what is the penance for it ? Should another Agni be at hand, then he 
should put him in the place of the former which has been taken. 
Were this not the, case, then he ought to portion ouito Agni A gnivat 
a Pm-ofjaiia, consisting of eight pieces (kapfilas) The Anuvjikya 
and Yajya required for this purpose are, agnind agnili samidhjate 
(fire is kindled by fire, 1, 12, 6) ; tvdm hy dgne dgnina (8, 43, 14). Or, he 
may omit the Anuv&kyg, and Y4jyfi verses and (simply) throw (melted 
butter) into the Ahavaniya, under the recital of the words, to Agni Agnivat 
Svahd ! This is the penance for it. 

They ask. When some one’s Ahavaniya and Garhapatya fires should 
become mutually mingled together, what is the penance for it? One must 
portion out to Agni vUi a Purodas'a, consisting of eight pieces, under the 
recital of the following [ 449 ] Anuvakya and Yajya verses : agna aydhi 
vitaye) 6, 16, 10) ; yo agnim devavitaye (1, 12, 9). Or, he may (simply) 
sacrifice (melted butter), under the recital oi, to Agni viti SvAha ! in the 
Ahavaniya fire. This is the penance for it. 

They ask. When all the (three) fires of an Agnihotri should become 
mutually mingled together, what is the penance for it ? One must portion 
out to Agni Vkichi (Agni, the separator) a Purodiila, consisting of eight 
pieces, and repeat the following Anuv&kyS. and Yijya verses : soar na mstor 
u^asam arochi (7, 10, 2) ; tvdm ague mdnu^ir ilate visah (5, 8, 3). Or, he 
may (simply) offer (melted butter)', under the recital of, to Agni Vivichi 
Sv&hd! in the Ahavaniya fire. This is the penance for it. 

> say. understands the fire which is taken trom the Ahavaniya and i)laccd in the 
GArhapatya. - 
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whnt togetlier with other fires, 

Pnrof^fi^ penance for It? One must portion out to AgriiJism&vat a 
Am v'^ecea, under the recital of the following 

Amiyakyu and Ygoy^; akrandad agnis tanayayi (10, 45, 4); adU yatha nak 
Tpttara^parhalH^, 2,16). Or, he may i simply) sacrifice (melted butter)/ 
unjr the recital of, Agni k.?mdvat ScdM.' in the Ahavaniya fire. This 
18 the penance for it. 


7 . 

(fke Penance for a Sacred Fire becoming Mixed •ivith those of a Gmifla- 

graUomnaVillage,oriaa Wood, or vnth Lightning, or nnth those Burn- 
ing a Corpse.) 

They ask, When the fires of an Agnihotri should burn together with 
the fire of a general conflagration in the village, what is the penance for it ? 
He ought to portion out a Puroda^a consisting of eight pieces to 
Agm Saihvarga (Agni, the mingler), under the recital of the following 
Anuvakya and YajyS, : huit su no gavi^taye ( 8 , 64, 11), md no asmin mdhd- 
dhme (8, 64, [450] 12). Or, he may (simply) sacrifice (melted butter) 
under the recital of, to Agni Saihvarga Svdhd I in the Ahavaniya fire. This 
is the penance for it. 

They ask, When the fires of an Agnihotri (have been struck) by 
lightning, and become mingled with it, what is the penance for it? 
He must offer to Agni apsumat (water Agni) a PurodSsa consisting of eight 
pieces, under, the recital of the following AnuvakyA and Yajya : Apso agne 
(8, 43, 9 ) ; mayd dadhe (3, 1, 3). Or, he may (simply) sacrifice (melted 
butter), under the recital of, to Agni apsumat Svdha ! in the Ahvanlya fire. 
This is the penance for it. 

They ask. When the fires of an Agnihotri should become mingled 
with the fire which burns a corpse, what is the penance for it ? He must 
offer to Agni suchi a Purodarfa, consisting of eight pieces, under the recital 
of the followi»g Anuv^kya and YujyA : Agnih suchi vratatamal} (8, 44, 21) • 
ud ague suchayas tava (8, 44, 17). Or, he may (simply) sacrifice (melted 
butter), under the recital of, fo Agni suchi Svdhd / in the Ahavaniya fire. 
This is the penance for it. 

They ask. When the fires of an Agnihotri should burn together 
with those of a forest conflagration, what is the penance for it? He shall 
catch the fires with the Aranis (the two wooden slicks used for producing"^ 
fire), or (if this be impossible) he should s^ve a firebrand from either the 



Aiavaniya or Gtlrliapatya, Where this is impossible, then he must ofer to 
Agni Saifivarcja {kgm, the miser) a Puro(jasa, consisting of eight pieces, 
under the recitai of the abovemen tioned Anuvakya and Yajyft (which be- 
long to the Agni Samvarga). Or, he may (simply) sacrifice (melted butter), 
under the recital of, to Agni Sa'/hvargn Sv^hd in the Ahavantya fire. This 
is the penance for it; 

8 . 


[451] {The Penances when the Agnihotri Sheds Tears, or Breahs his 
Voiv, or Neglects the Performance of the Darsapilrtfima Isti, or vdien he 
alloios his Fires to go out.) 

They ask, When an Agnihotri on the day previous to the sacrifice 
should shed tears, by which the PurocMsla might be sullied, what is 
the penance for it? He must offer to Agni Vratabhrit (Agni, the 
bearer of vows) a Puroda^a, consisting of eight pieces, under the 
recital of the following Anuv4ky4 and YajyA, : agne vratahhfit suchir 

(A^v. 5r. S. 3, 11) vratdni hibhrad vratapd (Aslv. ^r. S. 3, 11).® Or, 
he may sacrifice (melted butter), under the recital of, to Agni vratablifit 
SvAha ! in the Ahavaniya fire. This is the penance for it. 

They ask. When an Agnihotri should do something contrary to his 
yow (religion) on the day previous to the sacrifice, what is the penance 
for it ? He must offer a PurodAda, consisting of eight pieces to ^gni 
vratapali (Agni, the lord of vows), _under the recital of the following 
Anuv^ky^ and Y^jya ; team agne vratapa asi (8,11, 1); yad vo vayam 
pramindma (10, 2, 4). Or, he may sacrifice (melted butter), under the 
recital of, to Agni vratapati Si'>Ahd ! in the Ahavanijm fiire. This is the 
penance for it. 

They ask. When an Agnihotii should neglect the celebration of the 
New Moon or Full Moon sacrifices, [452] what is the penance for it? 
He must offer to Agni pathikrit (paver of ways) a Purodaula, consisting 
of eight pieces, under the recital of the following AnuvkfiyA and Yajya : 

® The Annvriliya is according to A&val : ~ . 

f if: II 

The Y&jyc^ is : 



I'ettlia In vedlio adlimna (f! , 16, 3j ; a detdndm api (10, 2, 3). Or, he may 
sacrifice (melted bntter), under the recital of, to Agni Pntliihfit Stdhd ! 
in the Ahavaniya fire. This is the penance for it. 

They ash, When all (three) fires of an Agnihotri should go out, 
what is the penance for it ? He most offer to Agni tapasdat, janadvat 
and pdkavat, a PurodS,!la, consisting of eight pieces, under the recital 
of the following AnuvakyS, and Yfijya : dydhi tapasd janepc {Aiv. ^r. S. 
3, 11) - ri no ydhi tapasd (Asiv. S. 3, 11).*® Or, he may sacrifice 
("melted butter) in the Ahavanyia fire, under the recital of, to Agni 
tapasmt, jnnadvat pdhavat, StdM ! This is the penance for it. 

9 . 


{Penmicos for an Agnihotri lohen he Eats A’ew 6 'oto ivithout bringing the 
Sacrifice prescribed, and for Variovs Mishal^s and THeglectwhen sacrifi- 
sing.) 

They ash. When an Agnihotri eats new corn without having offered the 
Agrayana * ' isti, what is the penance for it ? He must offer to Agni Vais- 
vLara a Puro^a^a, consisting of twelve pieces, under the [ 453 ] recital 
of tbo following Anuvahaya and Yajytl : Vaismnaro ajijanati?); pmto 

divi prkto (1, 98, 2). Or, he may offer to Agni Vaisvdnara (melted Gutter) 
in the Ahavaniya fire, under the recital of, to Agni viahdndra Smha ! 
This is the penance for it. 

They ash, When one of the potsherds (kapdlas) containing the Puro- 
dnrfa should bo destroyed, what is the penance for it ? He must offer 
a Piirodnrfa, consisting of two pieces, to the Alvins, under the recital o e 
following Aimvrihya and Yaiyil : asvind wrtir {I, 92,16) ; & gomatc na- 
sal m Ci ''2, 1). Or, he may sacrifice (melted butter) in the Ahvaniya re 

tinder tlio recital of, to the Ahins Svdhd ' This is the penance for it. 

I" The Anuvakyft is ; 

ttTOi I 

nn w 

Thf> YajyS is : 

II 

»ThiR iKti proHcrlhed to ho performort boforo the Apiihot.ri is allowor o oa 

nm 
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They ask, When the stalks of kurfa grass (pavitra) (on which the 
offering is placed)-shoulcl bo destroyed, what is the penance for it ? He 
must offer to Agni pavitravot a Pni’odWa, consisting of eight pieces, under 
the recital of the following Anuvakya and Yfijya : pavitram te vitatam (9, 
83, 1) ; topo? pavitram (0, 83, 2). Or, he may offer (melted butter)^ in the 
Ahavaniya fire under the recital of, to Agni pavitramt SvdMI This is the 
penance for it. 

They ask, When the gold of an Agnihotri should be destoryed, 
what is the penance for it? He must offer to Agni hiranyvat Puro- 
daifa, consisting of eight pieces, under the recital of the following 
Anukkya and Yajy& ; hiramjakem rajaso nisdra {I, 79, 1); & te suparpd 
aminantam (1, 79, 2). Or, he may offer (melted butter) in the Ahavaniya 
fire, under the recital of, to Agni hiravyavat 8vdlid ! This is the penance 
for it. 

They ask, When an Agnihotri offers the fire oblation without hav- 
ing performed in the morning the usual ablution, what is the penance 
for it ? He must offer to Agni Varuna a Purodtsa, consisting of eight 
pieces, under the recital of the following [ 454 ] Anuvdkyil and Yajyd : 
tmmno ague varuna§a (4, 1, 4); sa tvarii no ague avamo (4, 1, 5). Or, he 
may offer (melted butter) in the Ahavaniya fire, under the recital of, 
to Agni Varuna SvdM ! This is the penance for it. 

They ask. When an Agnihotri eats food prepared by a woman 
who is confined (sdtaka), what is the penance for it ? He must offer 
to Agni tantumat a Purodii^a, consisting of eight pieces, under the recital 
of the following Anuv4kya and Yajya : tantum tanvan rajaso (10, 53, 0) 
ak^dnaho nahy tanota (10, 53, 7). Or, he may sacrifice (melted butter) in 
the Ahavaniya fire, under the recital of, to Agni tantumat Svdhd / Thi.s 
is the penance lor it. 

They ask. When an Agnihotri hears, when living, any one, an 
enemy, say, that he (the Agnihotri) is dead, what is the penance for 
it ? He must offer to Agni surabhimat a Purodisfa, consisting of eight 
pieces, under the recital of the following AnizvakyS, and Ytljyft : 
Agnir hotd nyasidad (5, 1, 6) ; sddhvim akar deva vUim (10, 53, 3.) Or, he 
may sacrifice (melted butter) in the xihavaniya fire, under the recital 
of, to Agnir mirahhimat Svdhd ! This is the penance for it. 

They ask, When the wife or the cow of an Agnihotri give birth to 
twins, what is the penance for it ? He must offer to Agni marutvat a 
PuTodSila, consisting of thirteen pieces, under the recital of ' the 
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ar,.«der'the reciW of, 

1 “^ 

A mbotti who hos lost Lia wife, shooU oovertLeless bring tbe burnt oBer- 

'“r » “"“mtag saerifloial customs, where 

s Saul, He who has lost his wife may bring the Sdutr , -,111801 ‘ ■ sacrifice ■ 
for hers not allowed to drink Soma! But he must discharge the duties 
towaids his pai-euts. But, whereas the sacred tradition (iriiti) enjoins 
eacrifioo."' let him bring the Soma sacrifice. 


10 . 


[456] Bow the Agnihotram of Run Who has no Wife becomes Performed).^ ^ 

They aak, In what way does an Agnibotri who has no wife, bring his 
oblations with Speech (i. e., by repeating the mantras required with his 
voice)? In what way does he offer his (daily) burnt offering, when his wife • 
d ies, after he has already entered on the state of an Agnihotri, his wife 


" By this term, a maa is to be uaderstood who. from reasons which are not Culpable 

doos not discharge his duties towards the gods, ancestors and men. All the MSS S 
manu^yd i instcdtd ot manu^ydn. ' rud,a 


“ IheSduimma.n (ijfi) is a substitute for the Soma sacrifice. Some spirituous 
iKluor IS taken instead of ,Soma, and milk. Both liciuids are filled in the Soma vessels rr 
is performed in various ways. It is mentioned, and its performance brieflv described in 
the A^val, Sr. 8.3, 9,and ill thoi Katiya Sfitras (in the 19th Adhydva), From three to 
four animals arc immolated, one to the As'vins, one to Sarasvati," one to Indra and 
one to BrUiaspati. The Pas'upurodSsa are for Indra, Savitar and Varnna. The Puroiiu- 
vakyii for the offering of the spirituous liquor is, yuuam surdmam aSuliid (10 11 4) 
'J’hc Prai^a for repeating the YSjyfi mantra is as follows > > /• 


trai gsTTHiiif gimirt 

tra4ii 


(The offering to he presented to the As'vins, Sarasvati, and Indra Sutraman, are here 
eiillod somdh surdmanaliy i e„ Soma drops which are spirituous liquor). The Y^jy4 is 
putram iva'^pitatdti (10, 181,5). The sacrifice is brought up to the present day iu the 
Dekkhan ' , 

In another ib'fikhd, there is said* that a Brahman has incurred three debts, theBrah- 
maeh^ryam or-eelibacy as a debt to the Risis, the sacrifice as a debt to the gods, and the 
necessity of begetting children as a debt to the Pitaras.— Sdi/. 

u u Worship the ^gods by sacrificing, read the Vedas, and beget children T’ This is 
the sacred tradition (Srufci) hero alluded to.— Say. 

This paragraph offers considerable difficulties to the translator. Its style is not 
plain and perspicnous, and it appears that it is an interpolation as well as the following 
(tlth) paragraph. But, whether it is an interpolation of later times is very doubtful. The 
piece may (to judge from its uncouth language) even be older than the bulk of the Aitareya 
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having (by her death) destroyed the qualification for the performance of 
(the daily) burnt offering ? ^ ’ 

They say, That one has children, grand-children, and relations in this 
world, and in that world. In this world, there is heaven {i. e., heaven is 
to be gained in this world by sacrificing). (The Agnihotri who 
[457] has no wife, says to his children, &c ;) “ I have ascended to heaven 
by means of what was no heaven (i. e., by the sacrifice performed in this 
world).” He who does not wish for a (second) wife (for having his sacifi- 
cial ceremonies continuously performed), keeps thus (by speaking to his. 
children, &c., in the way indicated) his connection with the other world 
up. Thence they (his children) establish (new firesj for him who has lost 
his wife. 

How does he who has no wife, bring his oblations (with his mind) ? 
(The answer is) Faith is his wife, and Truth the sacrifice!’. The marriage 
of Faith and Truth is a most happy one. For by Faith and Truth joined, 
they conquer the celestial world. 


11 . 

(On the Different Names of the Full and New Moon.) 

They say. If an Agnihotri, who has not pledged himself by the usual 
vow, makes preparations for the performance of the Full and New Moon 
sacrifices, then the gods do not eat his food. If he, therefore, when mak- 
ing his preparations, thinks, might the ■ gods eat my food.’® (then they 

Braiimariam. Sfty., who inverts their order, says, that they arc foimd in son)© 
whereas they are wanting in others. In his Commentary on the 10th paragraph, Say. d<)os 
several times violence to grammar. Ho assorts, for instance, that sng: after is 

to be taken ki the sense of iho third person singular of the pot^iitial, standing for 
• 'I^he same sense of a potential he gives to the perfect tense, drtiroUa. Both these 
explanations are inadmissible. The purport of this paragraph is to show, in what way 
an Agnihotri may continue his saerihcial career, though it bo interrupted by the death 
of his wife, For the rule is, that the sacrificQr must always have his wife with hiih (their 
hands are tied together on such an occasion) when ho is sacrificing. 

'^Jh^isthe translation of the term, na^tdvdgnihotram, which 1 bake as a kind of 
compound. Say. explains it, nag tarn eva Ifhavati purvaaid^iair agniWiili patnidakapQik?^ 
punaragnihotraJieUmdm agnindm ahlidvat, Na§td is he be taken ip the sease of an active 
past participle, ** having destroyed,” vd appears to have the sense of am, as Sdy. explai*^ 
That vd can form part of a compound as the, word, d^hivanyavatsid proves C^, 2). 

All this refers to an Agnihotri, who ha« wife and is continuing his 

rifice. 



feat it). He ouglit to make all the preparations on the first part of the 
New Moon day ; this is the opinion of the Paingyas : he shall make them 
on the latter part ; this is the opinion of the Kdmifakis. The first part 
of the Full Moon day is called Amimati,^^ the latter Edka ; the first 
[458] part of the New Moon day is called Sinivdli. and its latter part 
Kiihit The space which the moon requires for setting and rising again 
is called Tithi (lunar day). Without paying any attention fto the opinion 
of the Paifigyas) to make the preparations on the first part of the Full 
Moon day, he brings his sacrifice when he meets (sees) the Moon (rising) 
on the New Moon day ; on this (day) they buy the Soma. Therefore 
he must always make his prepax-ations on the second part of either the 
Full or New Moon days (fi e, on the days on which the moon enters 
into either phase). All days which follow, belong to Soma (the Soma 
sacrifice may be completed.) He bi'ings the Soma sacrifice as far as the 
Soma is a deity ; for the divine Soma is the moon. Therefore, he must 
make the preparations on the second part of that lunar day. 


12 . 

(On Some Other Penances for 21islLa'ps occurring to an Agniliotri. Where 
the Agniliotri must Walk between his Fires. Whether the Dalcdna Agni is to 
he F&lioith the other Fires also. Hoiv an Agnihotri should Behave when 
absent from his Fires.) 

They ask, If the sun rise or set before an Agnihotri takes fire out of 
(the Garhapatya to bring it to the Abavaniya), or should it, when placed 
(in the Ahavaniya), be extinguished before be brings the burnt offering 
(Homaj, what is the penance for it ? He shall take it out after sunset, 
after having placed a piece of gold before it ; for light is a splendid 
[4591 body (luferam\ and gold is the splendid light, and that body 

The Itmar day on wbicli either the Full Moon or New Moon takes place, is divided 
into two parts, and is consequently broken. For the fourteenth tithi (or lunar day) is 
at an end, though it might not have been lasting for the usual time of thirty Mahdr- 
tas, as soon as the disk of the moon appears to the eye, either completely 
full, or (at the New Moon) distinctly visible. The broken lunar day (the 
fourteenth) is then called Atuiwtctti at the Full Moon time, and Sinivali at the 
New Moon time ; the remaining part of the day (till the moon sets) is then either 
Bdka or Kuhii. This part of the day forms, then, part either of the proper Full Moon or 
New Moon day (the fifteenth). 

That is, on the fifteenth. 
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(ibe &uu) is just this light. Seeing it.shiuing, he takes out the fire. At 
morning time (after sunrise), he may take out the fire when he has put 
Silver below it ; for this (silver) is of the same nature with the night 
(lepresenting the splendour of the moon and the stars). He shall take out 
(of the Garhapatya) the Ahavaniya before the shadows are cast together 
(before it has grown completely dark). For the shadow of daikness is 

death. By means of this light (the silver), he overcomes death, which is 

the shadow of darkness. This is the penance. 

They ask, When a cart, or a caniage, or horses go over the Garhapatya 
and Ahavaniya fires of an Agnihoiri* what is the penance foi it? He shall 
nut mind it at all, thus they say, believing that these things (their types) 
aie placed in his soul. But should he mind it, then he shall form a line 
of water drops from the Garhapatya, to the Ahavaniya under the recital of 
tantum tamavi rajaso (10, 53 6). This is the penace. 

They ask, Shall the Agnihotri, when feeding the (other) fires with wood, 
make the Daksiiiia Agni {anvahdrya pacha^iad) also to blaze up brightly, 
or shall he not do so ? Who feeds the fires, puts into his soul the vital 
breaths; of these fires,' the Daksina Agni provides (the feeder) best 
with food. He gives him therefore an offering, saying, to Agni, the 
enjoijer of food, the master of food, Swdhd r He who thus knows, becemes 
an enjoyer of food, and a master of food, and obtains children and food. 

The Agnihotri must walk between the Garhapatya and Ahavaniya 
when he is about to sacrifice ; for the Agnis (fires) when perceiving him 
walk thus, know, “he is about to bring us a sacrifice.” By this both these 
fires destroy all wickedness of him who is thus walking (between them). 
Whose wickedness [4601 is thus destroyed, goes up to the heavenly world. 
Ihus it is declared in another Brahmanam which they quote. 

They ask, How can an Agnihotri, who intends going abroad, be near 
his sacred fires (established at his home) ? Can be do it when absent, or is 
he to return to them every day ? lie shall approach them silently (in his 
mind, without repeating the mantras). For, by keeping silence, they aspire 
after fortune. But some say (be should go to them) every day. For the 
Agnis of an Agnihotri lose all confidence in him by his absence, fearing 
lest they be removed or scattered. Therefore he must approach them, 
and, should he not he able to return, he must repeat the words, “ May you 
be safe ! may I be safe !” In this way, the Agnihotri is safe. 
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THIRD CHAPTER. 

(The Story of Siinn'k.^epa) 

13 

(King Sarisehandra icislies for a Son. Stanzas praising the Possession 

of a Son). 

Harisctandra, the son of Vedhas, of the Ilsvaku race, was a king 
who had no son. Though he had a hundred wives, they did not give 
birth to a son. In his house there lived the Risis, Parvata and Narada. 
Once the king addressed to Narada (the following stanza) : 

“ Since all beings, those endowed with reason (men) as well as those 
who are without it (beasts) wish for a son, what is the fruit to be obtained 
by having a son ? This tell me, 0 Narada? ” 

Ntlrada thus addressed in one stanza, replied in (the following) ten : 

1. The father pays a debt in his son, and gains immortality, when he 
beholds the face of a son living who was born to him. 

2. The pleasure which a father has in his son, exceeds the enjoyment 
of all other beings, be they on the earth, or in‘ the fire, or in the water. 

3. Fathers alwaj’S overcome great difficulties through a son. (In him) 
the Self is born out of Self. The son is like a well-provisioned boat, which 
carries him over. 

4. “ What is the use of living unwashed,’ wearing the goatskin,® and 
beard ®? What is the use of performing austerities ? * You should wish for 
a son, 0 Brahmans ! ” Thus people talk of them® (who forego the married 
life on account of religious devotion). 

5. Food preserves life, clothes protect from cold, gold (golden 
ornaments) gives- beauty, marriages produce wealth in cattle ; ' the wife is 
the friend, the daughter object of compassion, but the son shines as his 
light in the highest heaven. 

’ Here the Grihastha is meant. 

* The Brahmaehari is alladed. 

» The Vanaprastha, or hermit is to be understood. 

* The ParivrdjaTcat or religious mendicant is meant 

« Avadavadah, i. e,, pronouncing a blame Say. takes the word*in a different sense, « not 
deserving blame on account of being free from guilt.” This explanation is artificial. 

" At certain kinds of marriages, the so-called Ar?a (the Rifi marriage), a pair of covr^ 
was given as a dowr^. See Asval. Grih^. Sfitr. 1, 6. 
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6. The husband enters the wife (in the shape of seed), and, when the 
seed is changed to an embryo, he makes her mother, from whom, after 
having become regenerated, in her, he is born in the tenth month. 

7. His wife is only then a real wife (jdyd^ from jan, to be born) when 
he is born in her again. The [462] seed which is placed in her, she 
developes to a being and sets it forth. 

8. The Gods and the Risis endowed her with great beauty. The 
gods then told to men, this being is destined to produce you again. 

9. He who has no child, has no place (no firm footing). This even 
know the beasts. Thence the son cohabits (among beasts even) with his 
mother and sister. 

10. This is the broad, welhtrodden path on which those who have sons 
walk free from sorrows. Beasts and birds know it ; thence they cohabit 
(even) with their own mothers. 

Thus he told. 

14. 

(A Son is Born to Karisohandra. Vavum repeatedly requests the King to 

sacrifice his Son to him; hut the Sacrifice is under difi event pretences 

always Put Off by the King.) 

Narada then told him, Go and beg of Varuna, the king, that he might 
favour you with the birth of a son (promising him at the same time) to 
sacrifice to him this son when born.” He went to Varuna, the king, 
praying, “ Let a son be born to me ; I will sacrifice him to thee.” Then 
a son, Rohita by name, was born to him. Varuna said to him, '‘A son is 
born to thee, sacrifi.ce him to me.” Hari^chandra said, '‘An animal is fit 
for being sacrificed, when it is more than ten days old. Let him reach 
this age, then I will sacrifice him to thee.” After Rohita had passed the 
age of ten days, Varuna said to him, “ He is now past ten days, sacrifice 
him to me.” Harisichandra answered, “An animal is fit for being sacrificed 
when its teeth come. Let his teeth come, then I will sacrifice 
£4631 him to thee.” After his teeth had comeb Varuna said to Ilarirf- 
(jhandra, “ His teeth have now come, sacrifice him to me.” He answered, 
“An animal is fit for being sacrificed when its teeth fall out. Let his 
teeth fall out, then I will sacrifice him to thee.” His teeth fell out. 
He then said, “ His teeth are falling out, sacrifice him to me.” He said, 

“ An animal is fit for being sacrificed when its teeth have come again. 
Let his teeth come again, then I will sacrifice him to thee.” His teeth 

' The words, ajnatavCii and apatsatavM^ are a kind of indnifiye. 
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came again. Vai’una said, “His teeth have now come again, sacrilice 
him to me.” He answered, “ A man of the warrior caste is fit for being 
sacrificed only after having received his full ‘ armour. Let him receive 
his full armour, then I will sacrifice him to thee.” He then was invested 
with the armour. Varuna then said, “ He has now received the armour, 
sacrifice him to me.” After having thus spoken, he called his son, and 
told him, “ Well, my dear, to him who gave thee unto me, I will sacrifice 
thee now.” But the son said, ‘ No, no,” took his bow and absconded 
to the wilderness, where he was roaming about for a year. 


15 . 

{Continuation of this story. Eoliita, Earischandra' s Son, Purchases, after 
SixYears of fruitless Wanderings in the Forest, a Brahman hoy, Simalisepa 
hy name, from his parents, to be sacrificed in his stead by Earischandra to 
Vanina. Stanzas.) 

Varuna now seized Harislchandra, and his belly swelled {i. e., he 
was attacked by dropsy). When Rohita heard of it, he left the forest, 
and went to a village, where Indra in human disguise met him, and 
said to him, ‘‘ There is no happiness for him who does not travel, Rohita ! 
thus we have heard. Living [464-1 in the society of men, the best man 
(often) becomes a sinner (by seduction, which is best avoided by wandering 
in places void of human dwellings) ; for Indra surely is the friend of the 

traveller. Therefore, wander!” , . , 

Rohita thinking, a Brtiliman told me to wander, wandered ior 

a second year in the forest. When he was entering a village, after 
having left the forest, Indra met him inhuman disguise, and said_ to 
him “The feet of the wanderer are like the flower, his soul is Rowing 
and ’reaping the fruit; and all hm sins are destroyed by hia fatigues in 

"""‘“R^hifa tWnkbr^a''BraLan told me to wander, wandered then 
a thirf jeat in the tores.. When he was entering a rillage after havang 
left the forest, Indra met him in human disguise, and said to him, 
line S him who is sitting, sits ; it rises when he rises ; it sleeps when 

i • it moves when he moves. Therefore, wander 1 

Rohit'a thinHng, a Brihman told me 
fonrth year in the forest, "ri ^ ground! 

left the forest. Indra satd ‘o tam Ih , “„g 4, h«. the Kfit, 

the Dvapara is hovering there ; the Treta is getting p, 
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happens to walk (hither and thither).' Therefore, wander, wander ! ” 

Rohita thinking, a Brahman told me to wander, wandered for a fifth 
year in the forest. When he was [465] entering a village, after having 
left the forest,- Tndra said to him, “The wanderer finds honey and the 
sweet tJdunihara fruit ; hehold the beauty of tlie sun, who is not wearied 
by his wanderings. Therefore, wander, wander ! ’’ 

Roliita then wandered for a sixth year in the forest. He met (this time) 
the Risi Ajtgarta, the son of Suyavasa, who was starving, in the forest. He 
had three sons, Sunalipuchlia, Simalisepa, and Sunolangfda . He told him, 
“ Risi ! 1 give thee a hundred cows ; for I will ransom myself (from being 
sacrificed) with one of these (thy sons).’’ Ajigarta then excepted the oldest, 
saying, “ Do not take him,” and the mother excepted the *youngest, 
saying, “ Do not take him.” Thus they agreed upon the middle one, 
^imaTisepa. He then gave for him a hundred cows, left the forest, entered 
the village, and brought him before his father, saying, “ 0 my dear 
(father) ! by this boy I will ransom myself (from being sacrificed).” He 
then approached Varuna, the king (and said), “ I will sacrifice him to 
thee' I ” He said, “Well, let it be done: for a Brahman is worth 
more than a K^attriya ! ” Varuna then ‘ explained to the king the rites 
of the Ritjasuya sacrifice, at which, on the day appointed for the 
inauguration (ahhisechaniyci), he replaced the (sacrificial animal) by a man. 

16 . 


^ {The Saarifiee loith the intended Human Victim comes off. Pour Great 
Eiris icere officiating as Priests. SunaTisepa prays to the Gods to he Released 
from the Fearful Death. The liik verses which he used mentioned, and the 
different Deities to whom he applied]. 


At this sacrifice, Visvdmitra was his Hotar,. Jamadagni his Adhvaryu, 
Yasishtha his Brahma, and Ayasya his Udgatar. After the preliminary cere- 
[466] monies had been performed, they could not find a person willing 
to bind him to the sacrificial post. Ajigarta, the son of Suyavasa, then 


important passage, wheretlie names of 
the Yngas are mentioned for the first time. These four names are, as is well known from 

other sonrces (see the Sanscrit Dictionary by Boehtlingk and Both, S.V. Salt dvapara &c 1 

rrf 'vni „ Tb, . .r.s~ 
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said, “ Giv'e me auotlier hundred (cotvs), and I will bind him.” They 
gave him another hundred, whereupon he hound him. After he had 
been bound, the Apri verses recited, and the fiie carried round him,® 
they could not find a slaughterer. Ajigaita then said, “ Give me 
another hundred, and I will kill him.” They gave him another hundred. 
He then whetted his knife and went to kill his son. Sunal/sepa then got 
aware that they were going to butcher him just as if he were no man 
(but a beast.) “ Well ” said he, “ I will seek shelter with the gods.” He 
applied to Prajapati, who is the first of the gods, with the verse, Itabya 
ndnam hatamasya (1, 24, 1). Prajapati answered him, “ Agni is the 
nearest of the gods, go to him.” He then applied to Agni, with the 
verse, agner vayam pmthairiasya amrithidm (1, 24, 2). Agni answered him, 

“ Savitar rules over the creatures, go to him.” He then applied to 
Savitar with the three verses (1, 24, 3-5) beginning with, alhi ivd deva 
Savitar, Savitar answered him, “ Thou art bound for Varuna, the King, 
go to him,” He applied to Varuna with the following thirfy-one verses 
(L24, G-2o, 21). Varuna then answered hiu), “ Agni is the mouth of the 
gods, and the most compassionate of them. Praise him now ! then we 
shall release you.” lie then praised Agni with twenty-two verses (1, 2G, 
1 = 27, 12). Agni then answered, “ Prasise the Vi4ve Devas, then we 
shall release you.” He then praised the Vi4ve Devas with the verse (1,27,13), 
name mahadbhyo uamo arbhaltabhyo. The Viifve Devas answered, Indra 
is the strongest, the most powerful, the most enduring, the most true of the 
[467] gods, who knows best how to bring to an end anything. Praise 
him, then we shall release you.” He then praised Indra with the hymn 
(I, 20), yaoh chid dhi satya somapd, and with fifteen verses of the follow- 
ing' one (1,; 30, 1-15). Indra, who had become pleased with his praise, 
presented hini with a golden carriage. This present he accepted with 
the verse, sasvad indra (1, 30, 16). Indra then told him, Praise the 
Alvins, then we shall release you-” He then praised the Asvins, with the 
three'verses which follow the abovementioned (1, 30, 17-19 . The A4vins 
then answered, “Piaise Usas (Dawn), then we shall release you.” He 
then praised Usits with the three verses which follow the Aslvin verses 
(1,30,20-22). As he repeated one veise after the other, the fetters (of 
Varuna) were falling off, and the belly of Haridchandra became smaller. 
And, after he had done repeating the last verse, (all) the fetters were 
taken off, and Harischandra restored to health again. 


’ See Ait, Br. 2, 3-5. 
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17 

(Sunal}sepa is Released. He Invents the Ahjah Sava Preparation of the ^ 
Soma. Visvdmitra Adopts him as his Son. Stanzas.) 

The priests now said to ^unahsiepa, ‘‘ Thou art now only oui^s-' (thou 
art now a priest like us) ; take part in the performance of the particular 
ceremonies of this day (the ahi^eehaniya ).” He then saw (invented) the 
method of direct preparation of the Soma juice ianjal} sava without in- 
termediate fermentation) after it is squeezed, and carried it out under 
the recital of the four verses, yaeh chid dhi tvam grihe grihe (1,285-8). 
Then, by the verse, uohehhi^tam chamvor (1, 28, 9), he brought it into 
the Droniakalasa.'® Then [ 468 ], after having been touched by Haris- 
chandra, he sacrificed the Soma, under the recital of the fouf first verses 
(of the hymn, yatra gravel prithuludhna (1, 28, 1-4), which were accom- 
panied by the formula Swdhd. Then he brought the implements required 
for making the concluding ceremonies (avalihritha) of this sacrifice to the 
spot, and performed them under the recital of the two verses, tvarh no 
agne Varumeya (4, 1, 4-5). Then, after this ceremony was over, Sun- 
ahilepa summoned Haris^chandra to the Ahavaniya fire,” and recited the 
verse, ^unal} ehichehhepam niditamiS, 2, 7). 

Sunahilepa then approached the side of Visvamitra (and sat by him). 
Ajigarta, the son of Suyavasa, then said, “ 0 Risi ! return me my soni’’ 

He answered, “ No, for the gods have presented {devd ardsata) him to 
me.” Since that time, be was Devardta, Viifvamitra’s son. From him 1 
come the Kapileyas and Bahhravas. Ajigarta further said ,' " CSIIIB; "'ffllBf 
we (thy mother and I myself) will call thee,” and added, “ Thou art 
known as the seer from Ajigarta’s family, as a descendant of the Ahgi- 
rasah. Therefore, 0 Ri§i, do not leave your ancestral home ; return to 
me.” ^unahijepa answered, “ What is not found even in the hands of 
a ^udra, one has seen in thy hand, the knife (to kill thy son) ; three 
hundred cows thou hast preferred to me, 0 Ahgiras ! ” Ajigarta then 
answered, “ 0 my dear son ! I repent of the bad deed I have committed ; 

I blot out this stain ! one hundred of the cows shall be thine !” 

^unah^epa answered, “ Who once might commit such a sini 
may commit the same another time ; thou art still not free ftom 
the brutality of a ^fidra, for thou hast committed a crime for 

“ The large vessel for keeping the Soma in readiness for sacrificial purposes, after 
it has been sq^ueezed. 

They returned from the place of the Uttarfi Vedi to the Vedi, where the Istis are 
performed. • 
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which no reooneilia* £469] Lion exists ” “ Yes, irreconoileable (is this 

act), ” interrupted Vi^vamitra. 

VisvAmitra then said, “ Fearful was Suyavasa’s son (to look at) when 
he was standing ready to murder, holding the knife in his hand ; do not 
become his son again ; but enter my family as my son.” ^unahslepa 
then said, “ 0 prince, let us know, tell (us) how I, as an Ahgirasali, can 
enter thy family as thy (adopted) son? ” Vi^vfimitra answered, “Thou 
shalt be the first- born of my sons, and 4hy children the best. Thou slialt 
now enter on the possession of my divine heritage. I solemnly instal 
thee to it ’ iSunahslepa then said, “ When thy sons should agree to thy 
wish that 1 should enter thy family, O thou best of the Bharatas ! then 
tell them for the sake of my own happiness to receive me friendly.” 
\ iilv'amitra then addressed his sons as follow'S ; “ Hear ye now, McidJiu- 

ahhandah, Hisahha, Renu, Astaka, and all ye brothers, do not think 
yourselves (entitled) to the right of primogeniture, which is (^unah- 
slepa’s).” 

18 

(O'H Visvamih'u’s Descendaats How the Reciters of the SHnalisepa story 
are to he Rewarded hy the King Stanzas On the Pratigara for the 
Jlichas and Stanzas at this Occasion) 

This Risi Vi^vfimitra had a hundred sons, fifty of them were older 
than kladhuchhandiis, and fifty were younger than he. The older ones 
were not pleased with (the installation of i^unahiiepa to the primogeni- 
ture). Yii^vdinitra then pronounced against [470] them the curse, “ You 
shall have the lowest castes for .your descendant^.” Therefore are many 
of the most degraded classes of men, the rabble for the most part, such 
as the Andhras, Pimdras, ^abay’as, Palindas, and lidiUihas, descendants of 
Vi^vumitra. But Madhuchliandas. with tlie fifty younger sons, said. 
“ What our father approves of, by that we abide ; we all accord to thee 
(^unaWepa) the first rank, and we will come after thee ! ” Virfvamitra, 
deligated (at this answer) then praised these sons with the following 
verses : 

“ Ye my sons will have abundance of cattle and children, for you 
have made me rich in children by consenting to my wish.” 

I have parsed the word sthana as stha na. U sthana is taken as a 2nd person plural, 
as Max Miiller (following S^iyana) does in his translation of the story of >s\inahsepa 
(History of Ancient Sanscrit Literature, page 418;, the passage is to be translated as 
follows: “ and all you brothers that you are, think him to be entitled to the primogeniture ” 

15 
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“ Ye sona cf Gfithi, blessed with children, you all will be successful 
when headed by Devarfita ; he will (always) lead you on the path of 
truth.” 

“ This Devardta, is your master (man) ; follow him, ye Kuilikas ! 
He will exercise the paternal rights over you as' his heritage from me, 
and take possession of the sacred knowledge that we have.” 

“ All the true sons of Vii^vfnriitra, the grandsons of Gfithi, who fortli- 
with stood with Devaruta, were blessed with wealth for theii own welfare 
and renown.” 

“Devarata is called the Risi who entered on two heritages, the 
royal dignity of Jahnu’s house, and the divine knowledge of GAthi's 
8tem.”‘* 

This is the story of ^unahslepa contained in the stanzas which are be- 
yond the number of the hundred Rik verses (recited along with them). 
The Hotar [4711 when sitting on a gold embroidered carpet, recites them to 
the king, after he has been sprinkled with the sacred water. The Adhvaiyu 
who 'reapeats the responses sits likewise on a gold embroidered carpet. 
Tor gold is glory. This procures glory for the king (for whom these Gathas 
are repeated). Om is the Adhvaryu’s response to a Rich (repeated liy the 
Hotar), and evam tMhd (thus in this way it is) that to a GAtha (recited by 
the Ilofar). For Om is divine (therefore applied to which arc- a 

divine revelation), and tatM human. By means of the divine fo;?i) and 
human (tatM) responses, the Adhvaryu makes the king free fronv sin and 
fault. Therefore any king who might be a conqueror (and consequently 
by shedding blood a sinner), although he might not bring a sacrifice, 
should have told the story of ^unahufepa. (If he do so) then not the 
slightest trace of sin (and its consequences) will remain in him. He m\ist 
give a thousand cows to the teller of this story, and a hundred to him who 
makes the responses (required) ; and to each of them the (gold embroidered) 
carpet on which he was sitting ; to the Hotar, besides, a silver decked 
carriage drawn by mules. Those who wish for children, should also have 
told this story'; then they certainly will be blessed with children. 

>3 Jahnd is the ancestor of Ajigarta, and GAthi the father of VisVfimitra. 

says that ninety-seven out of them had been seen by s'nnah.s‘poa and three 
y ^no er Risi. The term piirarik-aata gdfham dkliydnam means, the “story which 
eon aius esides one hundred ^tik verses GAthA-s (stanzas) also,” Tho nnnihor of (ho 
latter is tnirty-one. 



FOURTH CHAPTER. 

(The Preli'minai y Bites of the Rijastlya Sacrijie.) 

19. 

(The Relationshi2> between the Brahma and Ksattra.) 

After PrajApati had created the sacrifice, the Brahma (divine knowledge) 
and the KsaLtfa (sovereiguty) were produced. After both two kinds of 
[472] creatures sprang up, such ones as eat the sacrificial food, and such 
ones as do not eat it. All eaters of the sacrificial food followed the Brahma, 
the non- eaters followed the Ksattra. Therefore, the Brahmans only are 
eaters of the sacrificial food ; whilst the Kaattriyas, Vaii^yas, and Sudras 
do not eat it. 

The sacrifice went away from both of them. The Brahma and Ksat- 
tra followed it. The Brahma followed with all its implements, and the 
K§attra followed (also) with its implements. The implements of the 
Brahma are those required for performing a sacrifice. The implements of 
the Ksattra are a horse, carriage, an armour, and a bow with arrow. 
The Ksattra not reaching' the sacrifice, returned ; for, frighteneii by the 
weapons of the Ksattra, the sacrifice ran aside. The Brahma then follo- 
wed the sacrifice, and reached it. Hemming thus the sacrifice in its 
further course, the Brahma stood still ; the sacrifice reached and hemmed 
in its course, stood still also, and recognising in the hand of the Brah- 
ma its own implements, returned to the Brahma. The sacrifice having 
thus romainod only in the Brahma, it is therefore only placed among the 
Brahmans (i.c., they alono arc allowed to perform it.) 

The Ksattra then ran after this Brahma, and said tu it, “Allow me 
to lake possession of this sacrifice (which is j)laced in thee).” The Brahma 
said, “ Well, let it bo so ; lay down thy own weapons, assume by means 
of the implements of the Brahma (the sacrificial implement) which coirs- 
tituto the Brahma, the form of the Brahma, and return to it ! ” The 
Ksattra obeyed, laid dowji its own weapons, assumed, by means of 
the implements of the Brahma which constitute the Bi-ahma, its form, 
and returned to it. Therefore even a Ksat [478] triya, when he lays 
down his weapons and assumes the from of the Brahma by means of the 
sacrificial iuiplomonts, returns to the sacrifice (ho is allowed a share 
in it.) 
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20 

[On the Place of Woi Oiipin'i the Godh anhed foi'bij the K.in<j at the 
Edjastlija.) 

Then tlie king is to be requested to worship the gods. 'J’he}- ask, 
H a Brahman, Ksattriya, or Vai^ya, who is to be initiated into the sacrifi- 
cial rites, requests the king to grant a place for the worship of the gods, 
whom must the king himself request to do so ? He must icquest the divine 
Ksattra. Thus they say. This divine Ksattra is Aditya [the sun] ; for 
he is the ruler of all these beings. On the day on which the king is to 
be consecrated, in the forenoon, he must post himself towards the rising 
sun, and say, “This is among the lights the best light ! [Rigveda 10, 1, 
70, 3.] 0 god Savitar, grant me a place for the worship of gods.”' By 
these words he asks for a place of worship. When Aditya, requested in 
this way, goes northwards, saying, “Yes, it may be so, t grant it,” then 
nobody will do any harm to such a king, who is permitted [by iSavilar 
to do so]. 

The fortune of a king who is consecrated in such a way by having secur- 
ed the place of divine worship previously by the recital of the verse (men- 
tioned above) and by addressing that request (to Savitar), will increase from 
day to day ; and sovereign power over his subjects will remain with him. 

/ 21 . 

[ 474 ] [The I^htpHria A^arijydni Offerings.) 

Then the burnt offering, called the I^lapiirta aparijijaHp is to be 
performed by the king who brings the sacrifice. The king should perform 
this ceremony before he'receives the sacrificial inauguration {dihfi). ( When 
performing it) he throws four spoonfulls of melted butter in the Almvani\a 
fire, saying, “to the preservation of the IsUipHria-! May India the mighty 

»Tlie verse is evidently a Yajus, (and so it is termed by Sfljana) Imt 1 do not lind 
it in tlio Yajurvoda. 

tlio recompensatiou {aim'ijydui) of wlial Iny beem saerdiced U^a) uml bllrd 
mtup&rta). X§fa means only “Avliac is sacrifieod, ” and “ biled up to/' For* all 

sacrifices go up to licavon, and arc stored np tlicro to bo taken possession of by tbe hh* 
criacer onhis arrival in heaven (See Rigveda. 10, M. 1 sMmjuchlm^eu-ipai.nrl ilia, joiii 
th-y sacrifices wMcli Yvere stored up). The opinions of the ancient Acharyas or Bmhmaiitoal 
Doctors, about the proper meaning of this word, wore already divided, m Sayana szyB, 
Some understood by it the duties of the castes aud religious Brahraanical orders, as far uh 
thediggingof wells and making of ponds are concerned (which was a kind of roliglono 
obligation). Others meant by i^ta what refers to 8m4rta (domestic) eforing, ant! pmht 
they interpreted as referring to the solemn sacrifices {m-dula.) 





give us again (recompeiisate us for wliat we have sacrificed}. May the 
Brahma give us again lull compensation for what has been sacrificed.” 

TheUj after having recited the Samista Yajus mantras® which are 
required when binding the sacrificial animal to the pillar, he repeats the 
words, ‘‘May Agni Jatavedjis, recompensate us ! May the Ksattra give 
us full compensation for what we have sacrificed, Sv&ha.” These two 
Ahutis are the Istapfirta aparijyani for a princely person when bringing 
a sacrifice. Therefore both are to be offered. 

22 . 

{The AjUapunarvanya ^ Offerings) 

[475] SujfUa, the son of Ami/ia, said that it is optional for the king 
to perform (besides the ceremony mentioned in 21) the two invocation 
offerings, called AjUapunarvaiiya. He may bring them if he like to do so. 
He who, following the advice of Sujata, brings these two invocation offer- 
ings, shall say, “ 1 turn towards the Brahma, may it protect me from the 
Ksattra, Svaha to the Brahma ! ” “This, this is certainly the case; ” 
thus say the sacrificial priests (when this mantra is spoken by the king). 
The meaning of this formula is, He who turns towards the sacrifice, turns 
towards the Brahma ; for the sacrifice is the Brahma ; he, who undergoes 
the inauguration ceremony, is born again from the sacrifice. He who has 
turned towards the Brahma, the Ksattra does not forsake. He says, 
“ May the Brahma protect me from the Ksattra,” that is, the Brahma 
should protect him from the Ksattra (which is persecuting him). By 
the words, Sioalia io the Brahma ! he pleases the Brahma ; and, if pleased, 
it protects him from the Ksattra. Then, after the recital of the Samista 
VajuB mantras, ret[uircd for binding the sacrificial animal to the pillar, 
he repeuis, “ 1 turn towards the Ksattra, may it protect me from the 
Brahma, Svrdiu to the Ksattra.” “This, this is certainly the case thus 
they say. He who turns towards the royal power (to assume it again) 
turns towards the Ksattia. Bor the Ksattra is the royal power. When 
ho has reached the Ksattra, llio Brahma does not leave him. If he 

* Tlio Adlivar^ u lakes Darbha g’cass and melted butler (in a spoon) in liis liands, and 

frierUlccs for them. is called The Yajus or sacrificial formula required 

at tlie time is dcud ndtiwido, iSudhei must be repeated twice (Oral information.) 

* In some MSS. and in Sayana's commentary, tliis name is written : ajtiapnnarmrnyu. 
It means ** the recovering of what is not to be lost.” This refers to the Ksattra which 
the Ki;altriya first lost by his turning towards the lirahma, but regained by his subse- 
quently embracing the Ksattra again, which ho cannot throw oil If he otherwise wish 
to retain his sovereignty. 
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[476] repeats the words, “ May the Ksattra protect me I'rom the Brah- 
ma,”' that is, the Ksattra shoald protect him from the Brahma, “ SmM 
to the Ksattra, !” he pleases this Ksattra. Pleased in this way, the 
Ksattra protects him from the Brahma. Both these offerings {ajUa- 
'punarmxf.yam) are also oalcdated to preserve the sacrificing king 
from the loss of the Istapurta. Thence these two are (also) to be 
sacrificed. 

23. 

[The King is, Before Saorificing, Made a Brahman, but he must 
Lose his Royal Qualifications.) 

As regards the deity, the royal prince (Ksattriya) belongs to Indi'a ; 
regarding the metre he belongs to the Tristubh ; regarding^ the Stoma, 
he belongs to that one which is fifteen-fold. As to his sovereignty, ho is 
Soma (king of the gods) ; as to his relationship , he belongs to the royal 
order. And, if inaugurated into the sacrificial rites, he enters even the 
Brahmanship at the time when he covers himself with the black goatskin, 
and enters on the observances enjoined to an inaugurated one, and Brah- 
mans surround him. 


When he is initiated in such a manner, then Indra takes away from 
him sharpness of senses, Tri§tubh strength, the fifteen-fold Stoma the life, 
Soma takes away the royal power, the Pitaras (manes) glory and fame. 
(For they say) “ he has estranged himself from us ; for ho is'the Brahma ; 
he has turned to the Brahma.” The royal prince then, after having 
brought an invocation offering before the inauguration, siiall stand near 
the Ahavaniya fire, and say, “ I do not leave Indra as my deity nor tho 
Tristubh as (my) metio, nor the fifteen-fold Stoma, nor the Irin» Soma 
no,-.j., ki„*ip„UUePiu..as. May narL .aU doif Z 

the skill, nor Uio Tristubh the slrongtb, nor the Wtea-lolJ Sloina II, „ 

'lor Ihe Pitaras nlorv •iinl 
14 7] renown. I approach here Agni as (my) doily with shainiicss' of 

souses, strength, life'(yigom-), renown and kinship. I g„ i„ ,1,1 

metto, .to the threo-fold Stoma, to Soma the king to ,1m Lhl / , 
»mo a BrShmaua/- Whon he. standing betore tho Alavaulya hriiroi 
this mvocation oUering., then, although ho be Ksattriya Iby bhdh ,m 

sr;,rr;;r 
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24, 

{Tlov' the King heeomes a Kmttriya again after the Sacrifice is over.) 

The royal prince belongs, as regards the deity, to Agni ; his metre 
is the GS,yatri, his Stoma the Trirrit (nine-fold), his kinsman the JlrSh- 
mana. But when performing the concluding ceremony of the sacrifice, 
the royal prince (who was during the sacrifice a Brtthrnana) assumes (by 
means of another offering) his royal dignity (which was lost) again. Then 
Agni takes away from him the (Brahmanical) lustre, G^yatri the strength, 
the Triviit Stoma the life, the Brdhmanas thp Brahma, and glory and 
renown ; for they say, this man has forsaken ns by assuming the Ksat- 
tra again, to which he has returned. 

Then, after having performed the Sanrisia offerings ® which are re- 
quired for the ceremony of binding the sacrificial animal to the pillar 
he presents himself to the Ahavaniya fire (again), saying, “I do not leave, 
Agni as (my) deity, nor the Gttyatrl as my metre, nor the Trivrit Stoma, 
nor the kindred of the Brahma. May Agni not take from me the lustre, 
nor the G&yatrr the strength, nor the Trivrit Stoma the life, nor the 
Brtlhmanas glory and renown. With lustre, strength, life, the Brahma, 
glory, and renown, T tu’rn to Tndra as my deity, to the Tristubh 
[ 478 } metre, to the fifteen-fold Stoma, to Soma the king, I enter the 
Ksattra, I become a Ksattriya ! 0 ye Pitaras of divine lustre ! 0 ye Pitaras 
of divine lustre ! I sacrifice in my own natural character (as a Ksattriya, 
not as a Brillnnana) ; what has been sacrificed by me, is my own, wliat bas 
boon completed as to woll.s, tanks, &c., is my own, what austerities liave 
been undergone are my own, what burnt offerings have been brought are 
my own. That this is mine, this Agni will see, this V^yu will hear, that 
Sditya will reveal it. I am only what I am (i e,, a Ksattriya, no Brah- 
mana).” When he speaks thus and gives an invocation offering to the 
Aliavaniya fire, Agni does not take away from him the lustre, nor the 
nriyatrl sfrerigth, nor the Triviit Stoma the life, nor the Brahmanas the 
Brahma, glory and renown, though he concludes the sacred rites as a 
K§attriya. 

25 . 

(The Pravaras of a Kqattriya^s House-priest are Invoked 
at the Time of his Sacrifice ) 

Thence (if the sacrifice! be a Ksattriya) they (the Brahma speakers) 
mk as to how the inauguration (dikqA)^ which is, in the case of a Brali- 



man being initiated, announced by tbe formula, “ the Bivlhinana is initiat- 
ed,” ® should be promulgated in the case of the sacrilicer being a Ksat- 
triya ? The answer is, The formula, “ the Brdhmana is initiated,” is to be 
kept when a Ksattriya is being initiated ; the ancestral fire of the Ksat- 
triya’s house-priest is to be mentioned. 7 This, this is certainly so. 

[479] Having laid aside his own implements (weapons), and taking 
up those of the Brahma, and having thus become Brahma, by moans of 
the Brahma form, ho retiumod to the sacrifice. Therefore they should 
proclaim him as a Dtksita, with the name of Iris house-priest’s ancestral 
fires, and invoke them also in the Pravara® prayer. 

‘ This is, according to SSy , thrico low and thrico aloud to bo repeated. Jfly rcpeai'ing 
tho formula low, the inauguration is made known to the gods alone, but bj' repcatiii" it 
aloud, it is announced to gods and men alike. 


' For the Ksattriya cannot claim descent from the Risis, as the Brahmans alone 
can do. 

® By pmvara, whieh literally means choice, particular address/' (see 6, 14), we have 
to understand the invocation of the sacrificial fires lighted by the principal Risi 
ancestors of the saerificer. This invocation may comprise only one, or two, or three, or 
five ancestral fires, the name of which is dr.jeiya ; the pravara becomes accordingly 
eMr^eya, dvynr^^ija, trydneya, and pancMneya, le., having one or two, Risis. 
This invocation takes place at the very commencement of the sacrifice, after the 
fire has been kindled under the recital of the Srvmidheni verses, and at the time 
of the Subrahmanya proclamation (see 6, 3), after the saerificer has become, in conse- 
quence of the initiatory rite.s, such as Diksil, Pravargya, &c , a Diki:ita. ilsval. gives 
In hisferaiita Sutras (1, .9), the following rules rite : 

Tf 7? smti I 

i.e., the Hotar particularly mentions the fires of the Ri^i ancestors of the saerificer as 
many as ho may luave (one, or two, or three, or five). He mentions one after the other 'but 
the first (in the general enumeration) is to be made the last (at the time of saerifiein-) 
If the saer.ficers happen to bo Ksattriyas or Vaisyas, he mentions the fire/ oT the 
Rim ancesto^ of their Furohitas (house-priests), or tho princely XH«is (rdi«, ,i, w „ 
might have been their ancestors) If there should be any doubt, the word T, 

descended from or made by Mann, may be used in the ease of all kings * ^ 

M ‘•‘’■^eady ^viven by 

Max Muller (History of Ancient Sanscrit Literature, page 386) aceordina- to tho 

paper on three Sanscrit Inscriptions in the Journal of the Asiatic Le/t/ el S 
of 1862, page 115), but without any sufficient reason. He sl^ /rlLru/ aLear /“T 
names of the families of certain persons from whom the founders of (Jotras were 
and of the families of the founders themselves.” But if thic!-K-A,.a .> 

besurprising, Miat the founders of certain eotrasshonld claim to descend noTonl 

one but from several Risi ancestors. All the Gotras have eiobf o. . ^ ^ 

sife., Visvfimitra, Jamadagni, nharadvSja, Gautama, Atri, Vasistha K^b'vau 

...u .b... .to p,.i„o,. .. 
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26 

[480 ] — {The K^attriya is Not Allowed to Eat Saerificial Food. 

The Brahma Priest Eats his Portion for Him.) 

As regards the portion of sacrificial food which is to be eaten by the 
sacrificer, they ask, whether the Ksattriya should eat, or whether he 
should not eat it? They say, if he eat, then he commits a great sin, 
as having eaten sacrificial food, although he is an aliiitdd (one not per- 
mitted to eat). If he do not eat, then he cuts himself off from the 
sacrifice (with which he was connected). For the portions to be eaten 
by the sacrificer, is the sacrifice. This is to be made over to the Brahma 
priest. For the Brahma priest of the Ksattriya is in the place of 
(his) Purohlta. The Purohita is the one-half of the Ksattriya ; only 
[481] through the intervention of another (the Brahma priest) the portion 
appears to be eaten by him, though he does not eat it with his own mouth. 
For the sacrifice is there where the Brahma (priest) is. The entire sacri- 
fice is placed in the Brahma, and the sacrificer is in the sacrifice. They 
throw the sacrifice (in the shape of the portion which is to be eaten 
by the sacrificer) into the sacrifice (which has the form of the 
Brahma), just as they throw water into water, fire into fire, without 
making it overflow, nor causing any injury to the sacrificer. There- 
fore, is this portion to be eaten by the sacrificer (if he be a Ksattriya) to 
be given up to the Brahma. 

the Jews. Only he whose descent from one of these great Risis was beyond doubt, 
could become the founder of a Gotra. In this genealogy there is no proper place for 
the prcwaras according to Dr. Hairs opinion ; for a family calls itself generally only 
by the name of its founder. From a genealogical point of view, therefore, only the names 
of the jiatriarch (one of the great Risis) and those of the founders of the Gotras were 
important. The institution of the Pravaras is purely religious, and sacrificial. The 
pravaras or drseyas^ which are used as syuonymous terms, are those sacrificial fires which 
several Gotras had in common ; it was left to their own choice, to which they wished 
to repair. This had a practical meaning, as long as fire-worship was the prevailing 
religion of the Aryas, which was the case before the commencement of the properly 
so-called Yedic period. In the course of time it became a mere form, the original mean- 
ing of which was very early lost. That the ar§eyas refer to the sacrificial fire, may 
be clearly seen from the context, in which they occur. Their names are mentioned 
in the vocative, as soon as the fire is kindled. After they have been invoked, the Hotar 
begins at once the invocation of Agni, the fire, by various names, such as deveddho, manvid* 
dhOi &c., kindled by gods, kindled by Mann, &e. (Asv. Sr. S. 1, 3). That this rite of invoking 
the drseyas must be very ancient, proves the occurrence of a similar, or even the same, 
rite 'Mth the Parsis. They invoke up to this day, in their confession of faith, those 
ancesisors and beings who were of the same varena, i.c., choice, religion, as they are. 
The term for “I will profess (a religion) *’ is fravardne j whieh is exactly of the same 
origin as pravara (See Ya^'na 12 in my Essays, page 
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Some sacrificial priests, however, sacrifice this portion to the fire, 
saying, “ 1 place thee in PraiS.pati’s world, which is called vibhan (shining 
every were), to be joined to the sacrificer, Sftih^ ! ” But thus the sacrificial 
priest ought not to proceed. For the .portion to be eaten by the sacrificer 
is the sacrificer himself. What priest, therefore, asserts this, burns the 
sacrificer in the fire. (If anyone should observe a priest doing so) 
he ought to tell him, “ Thou hast singed the sacrificer in the fire. Agni 
will burn his breaths, and he will consequently die.” Thus it always 
happens. Therefore he should not think of doing so. 

FIFTH CHAPTER. 

On the Saerifiaial Drinh which the King has to Taste instead of Soma, 
According to the Instruction given by Rama Mdrgaveya to the King 
Vihantara.) . ; 

27. 

{Story of the Syaparnos- Rdma Defends their Bights.) 

Vihantara, the son of Su^Mman, deprived the Sy&parms of their 
right of serving as his sacrificial [482] priests, and interdicted any one of 
this family to take part in his sacrifice. Having learnt (that) they went to 
the place of his sacrifice and seated themselves within the precincts of 
the Vedi.‘ On observing them, Vi^vantara said (to his attendants), 

“ There sit those dyfiparnas, the scoundrels, who endeavour to sully^ 
another’s fame. Turn them out ; let them not sit in the Vedi.” The 
attendants obeyed and turned the ^yaparnas out. They then cried alond, 

“ When Janamejaya, the son of Parishit, was performing a sacrifice 
without the Kasyapas (rrho were his hereditary priests), then the 
Asitavifigas from among the Kasyapas turned the BhAtaviras (who were 
officiating instead of the Kasyapas) out, not allowing them to administer 
the Soma rites. They succeeded because they had brave men with them. 
"Well, what hero is now among us, *'Vho might by force take away this 
Soma beverage (that we might administer it ourselves) ? ” “This your 
man am I,” said Rama Mdrgaveya. * This Rg,ma belonged to the ^y^par- 
■ nas, and had complete d the sacred study. When th e J^yaparnas rose 

^ ‘ This place is to be occupied by the priests and the sacrificer only. ^ ^ 

^ In the text is asimka, instead of a&makam. 

‘ a woman Mrigavu or Mrigatizyu (both forms ar^e used). Sdih He is quite 

^dinei'enfc from Ramaj the hero of the Ramyana. ' 
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to leave, then he said to the king, “ Will (thy servants), 0 king, tarn out 
of the Vedi even a man (like me) who knows the sacred science (The 
king answered), “0 thou member of the vile Brahman brood,"® whoever 
thou art, how hast thou any knowledge (of such matters) ^ ” 

28. 

[483] (Why Indva loas Excluded from his Share in the Soma. The 
Ksaitriya Bace Became also Excluded.) 

- (R&nia said) know it from the fact, that IndraTad been excluded 
by the gods (from having any share in the sacrifices). For he had 
scorned® Vij^varfipa, the son of Tvastar, cast down Viitra‘(and killed 
him), thrown - pious men (yatis) before the jackals (or wolves) and 
killed the Avurmaghas, ® and rebuked [484] (his teacher) Brihaspati. 

Say, explains hrahmahandhuhjhrd}imarj.a cidhama, ix., lowest No doubt, 

lliere is something contemptible in this expression. 

^ In the original, abhyamamsta. This cannot mean (according to etymology), he 
killed ” as Say, supposes, misguided by the story told in the Taittir. Samh. 2, 4, where 
Indra is said to have cut the three heads of VisVarflpa, whieh were somapdnam (drinking 
of Soma), suriipdnam (drinking of spirituous liquor), and annddanam (eating of food). The 
reason alleged for Indra’ s killing him is that he, as a relation of the Asuras, informed 
them about the secret portions of the sacrificial food. Soma, &c., whilst he told the 
Dcvas, whose associate he was, only the real and visible ones. Indra holding that he 
who knows the secret portions of Soma, cfcc., will come to know the real ones also, became 
afraid lost the Asuras might, strengthened by Soma, overthrow his rule, and killed the 
perpeiralor of such a treason by cutting off his three heads, each of which was’transform- 
ed into a particular kind of bird. Visvarfipa being a Brahman, Indra thus became guilty 
of theliorrible crime of Brahman-murder (brahmaJiatyd). All beings called him “ murderer 
of a Brahman,” so that he could not find rest anywhere. He requested the Earth to take 
off the third part of his guilt, who under certain conditions complied with his request. 
To be relieved from the two remaining thirds of his burden, he applied to the trees, 
and the women, who readily took under certain conditions a part of his guilt upon them- 
selves. Tvastar, the father of Vairfipa, excluded Indra from any share in the Soma 
sacrifice ; but ho took his share with force. The remaining portion of Indra’s share was 
thrown into the Sacrificial fire by Tras^r, with the words, “ (3rrow {vardhasva) into an 
enemy of Indra.” This became the terrible foe of Indra, known in the legends by the 
name of Vritra. Indra succeeded afterwards in killing him. See the same legend in the 
IC^uBitaki Upanisad. S, 1. 

® In the Kaus. Up. 3, 1, we find the form ArunmuWui Say. thinks them to be Asuras 
in the disguise of Brahmans. With this explanation agrees Pankaracharya on the 
whole in his Commentary on the Kdus. Up. (page 75, ed, Cowell). He divides the word 
into rxirmxikha, and the negative cu The first is to mean “ fche study of the Vedas, ” and 
the second ‘‘ mouth. y Therefore the whole means, according to him, in ‘‘ whose mouth Js 
not the study of the Vedas.” This explanation is quite artificial and unsatisfactory. 
The Arurraaghas (this is propably the right form) were, no doubt, a kind of degraded 
Aryas, very likely a tribe of the ancient Jranians, in whose language (the Zend) the 
words aurvo and magha are frequently to be met with* 



On account of these faults, Indra was forthwith excluded from partici- 
pation in the Soma beverage. And after Indra had been excluded in 
this way from the Soma, all the Ksattriyas (at whose head he is) were 
likewise excluded from it. But he was allowed a share in it afterwards, 
having stolen the Soma from Tvastar. But the Ksattriya race remains 
excluded from the Soma beverage to this day. There is one here who 
knows the way in which the ICsattriya, who is properly excluded from 
the Soma beverage, may relish in this juice. Why do thy men expel 
such a man from the Vedi ? ” The king asked then, “Dost thou, 0 
Brtlhmana, know this way ? ” Rama answered, “ Yes, 1 know it. ” The 
king then replied, “Let me know it, 0 Brahmana.” R^ma answered, 
“ I will let thee know here, 0 king.” 

29. 

(Whioh Portions of Saarifieial Drinh the King has to Avoid.) 

The priests may take any one of the three portions (which are to 
be left), either Soma, or curds, or water. When they take the Soma, 
which is the portion allotted to Br4hmanas, then thou wilt favour the 
Brtihma^as by it.’ Thy progeny will be distinguished by the charac- 
teristics of the Brahmapa ; for they will be ready to take gifts, thirsty 
after drinking (Somah and hungry of eating food, and ready to roam 
about everywhere according to their pleasure. [485] When there is 
any fault on the Ksattriya (who, when sacrificing, eats the Brahmana 
portion), then his progeny has the characteristics of a Brahmapa ; but 
in the second or third generation he is then capable of entering com- 
pletely the Brahmanaship, and he will have the desire of living with the 
Brahmlnic fraternity. 

When they take the curds, which is the share of the Vaislyas, then 
thou wilt favour the Vai^yas by it (and consequently be brought near 
them). Thy offspring will be born with the characteristics of the Vais'- 
yas, paying taxes to another king, to be enjoyed by another ; they will 
be oppressed according to the pleasure of the king. When there is any 
fault on the Ksattriya (who, when sacrificing, eats the Vaisfya portion), 
then his progeny is born with the characteristics of a Vaiifya ; and in the 
second or third degree, they are capable of entering the caste of the 
Vaiiyas, and are desirous of living in the condition of a Vaiufya {i.e., 
they will have the nature of a Vaisfya). 

'That is to say, thou wilt, when legeueratcd in thy son and graudBoi™ bo accepted by * 
the Br^hmanas as a member of their caste. 
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When thou takest the water, which is the share of the Sudras, then 
thou wilt please the iShdras by it. Thy progeny will have the character- 
istics of the ^udras, they are to serve another the three higher castes, 
to be expelled and beaten according to the pleasure (of their masters.) 
When there is any fault on the Ksattriya (who, when sacrificing, eats 
the ^udra portion), then his offspring will be born with the character- 
istics of the ^iidras ; and in the second or third degree, he is capable 
of entering the condition of the Madras, and will be desirous of passing 
his life in that condition. 

SO. 


{Which Portion the King should Ghoose at the Sacrifice. The Origin and 

Meaning of Nyagrodha.) 

These are the three portions (bhahsas,) 0 King, of which the 
Ksattriya, when performing a sacrifice, £486] must choose none. But 
the following is his own portion, which he is to enjoy. He must squeeze 
the airy descending roots of the tree, together with the fruits 

of the Udimbara, Ahattha, and Plaha tree®, and drink the juice of 
them. This is his own portion. 

(For the origin of the Nyagrodha tree is as follows) : When the gods, 
after the (successful) performance of their sacrifice, went up to heaven, 
they tilted over {wj-uhjan) the Soma cups, whence the Nyagrodha trees 
crew up. And by the name of Fyuhga, i.e., tilted over, they are now 
called in Kuruksetra, where they grew first; from them all the others 
originated. They grew descending the roots (nyafieho rohanH). There- 
fore what grows downwards, is a downward growth (nyu^roha); and 
for this name, signifying “ downward growth,” they called the tree _ Nt/a- 
.vodka”’ It is called by the name Idyagrodha, whose meaning is 
hidlii (to men), and not by the more intelligible name Nt/aj/rolw for 
the gods like to conceal the very names of objects from men, and call them 
by names unintelligible to them. 

:0« iU Mccutmot 

instead of Soma.) 

That nortion of the juice in these Soma cups which went downwards 
, ™ .rTeLnaing roof, and the other which went np the frmte 

nr^dne-d Thaf Keattrija, therefore, who enjoy^^mc^ 

avoradha, “ the desceudiug roots. ’’ 





tte descending roots o£ tlie Nyagrodha tree, and that of its fruits, is not 
debarred from his own share {bhak^a). Further, he thus obtains 
the Soma beverage by means of a substitute, though he does not enjoy 
[487] the real Soma, but only in the form of a substitute ; for the 
Nyagrodha is just this substitute of the Soma. The Ksattriya (when 
drinking the juice of the Nyagrodha) enters the form of the Brahma by the 
medium of another (not direct), vk., through the relationship of his 
purohita (with the Brahmans), his own DiksA (at which the king himself 
was made a Brahmana for a little while), and the Pravara of his Purohita. 
The Ksattra (ruling power) occupies (among men the same place as) the 
Nyagrodha among the trees; for the Ksattra are the royal princes, whose 
power alone is spread here (on this earth), as being alone invested with 
sovereign power. The Nyagrodha is,® as it were, firmly established in 
the earth (and thus a sign of the duration of the royal power) ; and by 
means of its descending roots expanded (in all directions, and therefore 
a sign of the great. extent of the power of the Ksattriyas over the whole 
earth). When the Kiattriya who performs a sacrifice enjoys (the juice 
squeezed out of the) descending roots of the Nyagrodha tree, and its 
fiuits, then he places in himself royal -power (exercised by the Nyagrodha) 

jvsaltra, and the royal power represenlod by the Nyagrodha oyer the 

me ns of Its descending roots, a firm footing on the earth (for it is 
multiplied in this way), the royal power of a Zsattriya who enjoy 

when sacrificing, this portion (as food) has a firm footing, and his rule 
cannot be overthrown. ^ 


[488] (The Symholiccd Meaning of the Fruits of fha Ttj i a > 

Feast of the King,) 

^ As to the fruits of the Udumbara tree, which orio-im^pd f n 
vigour which is in food, and in which there is all it. • ^ 

furnishing nourishments, the Ksatriya (when drihkiL^thr-' • 

z ibe t!? ' 
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It Lfr “7“®”*='. “7 *'“' a* Ks>‘B-i5-a (Wien drinking 
the jmce prepared from its fruits) places in the Ksattra lustre and the 

sovereignty over the trees. 


_ to the fruits of the Plaksa tree, which sprang out of glory, and in 
which there IS the independence and brilliancy of the' trees represented, 
the Xsattnya places in this way the independence and brilliancy which 
18 m the trees in the Kshattra. 

When all these things (the roots of the Nyagrodha tree, &c.) are in 
readiness for him, then the priests buy the Soma, and perform for the king 
the several ceremonies preceding the eve of the festival, just in the samg 
way as the real Soma is treated. Then the day before the celebration 
(of the feast) the Adhvaryu should have all these things ready which are 
required for the preparation of the Soma juice, such as the (goat) skin 
(placed below), the two boards required for squeezing, the Dronakalasa, 
the ^ cloth (for purifying), the stones, the PHtabhrif, the Adhavaniy a, the 
Sthd U, the Udan ehnam and the CJiamasaJo Then [ 489 ] they should make 

«Here am the principal implements required for squeezing, preparing, keeping, 
saormoing and drinking the Soma juice mentioned. A detailed knowledge of them 
constitutes one of the principal qualifications of an Adhvaryu. Their description is 
therefore to be found principally in the Sfitras of the Yajurveda (see the 9th and 10th 
Adhy^ya of the Eatiya sfitras, the 8th and 9th Prasna of the Hirap yakesi Sfitras, -Sfiyana's 
Commentary on the 4th Prapathaka of the 1st Kanda of the Taittiriya SamhitS, founded 
on tho Apastamba S'ranfca Sdtras). 

Tn order to make the use of these vessels intelligible to the reader, I subjoin here 
a short description of the preparation of the Soma juice, partially from what I myself have 
witnessed, partially from the ritual books and oral information. 

The plant which is at present used by the sacrificial priests of the Dekkhan at the 
*Soma feast, is not the Soma of the Vedas, but appears to belong to the same order. It 
grows on hills in the neighbourhood of Poona, to the height of about 4 to 5 feet, and forms 
a kind of bush, consisting of a certain number of shoots, all coming from the same root • 
their stem is solid like wood ; the- bark greyish ; they are without leaves, the sap 
appears whitish, has a very stringent taste, is bitter, but not sourj it is a very nasty 
drink, and has some intoxicating effect. I tasted it several times, but it was impossible 
for mo to drink more than some tea-spoonfulls. 

Tho juico is obtaind in the following way : The Adhvaryu fir»t spreads a skin 
iekarma), and puts on it the Soma shoots which are called nrh&ti or valU. He now takes 
two boards* ad/u'.?az^a»;a ; tho first is placed above the Soma. He beats the board with 
one of tho so-called grdvancts, i.e,. Soma squeezing stones, takes the shoots (as many as 
ho requires for the particular Savana) from below the boards, ties them together, and 
places the other board above them. He then pours water from the Vasativari pot (see 
page 114-115) on this board ; this water is called nigrdhhya. He now takes certain num- 
ber of shoots (there are, for instance, for the libation from the Up^msu Hraha, which is 
the first of all, six required) out of the whole bunch which lies between the two boards. 
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two parts of what is squeezed for tlie king (the roots of the Nyagrodlia, 
d'c ) ; one is to [490] he made ready for the morning libation, the other ^ 
to he left for the midday Hbation. 

33. 

[The Drinking from the Traita Gups.) 

When the priests lift the Traita cups for “ sacrificing, then they 
shall lift up the cup of the eacrificer [491] also, having thrown upon it 

holds over them the Soma squeezing stone, and shakes them thrice in the Chamasa (cnp) 
of the Hotar, towards the right side. This is the Nigrdbhu, He wets them with the 
waters of the Vasativari pot. Now he puts them on a large stone, places upon them some 
grass, and beats the shoots in order to extract the juice. The technical term for tins 
beating is, aWii^unoti. Each ahhhava, or complete extracting of the Soma juice consists 
of three turns (parydyas); in the first, the Adhvaryu beats the shoots eight times, and 
makes the Nigr^bJia in the manner described above; in the second turn, he beats them 
eleven times, and in the third twelve times, making at the end of each the Nigrfibha. 

The juice which the Adhvaryu catches at the end of each turn with his hand, is thiovMi 
into a vessel (at the first ablii^ava in the Up^m&u Grraha). 

After this first or preliminary abhisavo, follows the ma1idbhi$ava or the great 
squeezing ceremony, performed exactly in the same way as the first, with the only 
difference, that the Adhvaryu takes from between the two boards as many Soma shoots 
as are required for the rest of the Savanam (libation). If the juice is extracted, it is 
poured in the Adhavamya, a kind of trough. Thence it is poured in a cloth, in order to 
strain it. This cloth is called Pamtra or DasdpavUra, Below the cloth is another 
trough, called Putdhhrit (i.e., the bearer of what is strained, purified). The Udgdtar ^raust 
hold the cloth when the Juice is strained. 

Single shoots of the Soma, and drops of its juice, are put in several sthdlis or small 
vessels generally used for keeping butters The libations are poured from two kinds of 
vessels, from the Grahas (see page 118), and the Chamasas 'cups). Each offering from a 
Graha consists of a certain number of Dhdrds or portions (of a liquid substance). So, for 
instance, the offering from the Agrayana Graha, at the evening libation, consists of the 
following four Dhdrds: that one which is in the Agrayana sthdli {not the Graha) taken by 
the Adhvaryu ; the two portions which remained in tho Aditya Graha (the libation from 
whioh precedes that from the Agrayana), and in the Ajya sthSli (the pot with melted 
hotter); these two are taken by the Pratipasthdtar ; the fourth Dharft is taken from 
the Adhavanlya trough by the Unnetar. Bach of the four Dharfts is first strained by a 
cloth held over the Pfltabhrlt vessel. The Unnetar takes his DbarS with a vessel, called 
Vdanekana, or with a Chamasa. These four Dharas are then filled from the PQtabhrit 
in the Agrayana Graha, and sacrificed in the usual way. Certain offerings are filled in the 
Grahas from another very large trough, the so-called Dronakalasa (one such vessel is in my 
possession). At certain occasions, there is not only the mouth of the Grabs to be filled up 
to the brim, but the small cup, put in it (which alone was originally the Graha ; but, after 
tne latter term had become identical with Pfitra, the vessel itself, the small cup, was ^ 
called atigraha), is also filled ; this is called atlgrdhya, ’ '' 

“They are called here traita chamasa. There are, on the whole, ten such caps- 
theretere traita cannot be referred to tri, i.e., three. In all likelihood, tke word ig 



two joimg bproiits of Dliarba grass; both are then (one after the 
other) to be thrown on the wooden sticks surrounding the fire, by 
the forniiila Vaunf ! After having thrown the first, the priest 
repeats the verse, didhihrdvno al-iarham (4, 39, 6), concluding with 
BvdM and Vaumf, After having thrown the second Dharba stalk, 
he repeats the verse, d dadhiltnlh savasd (4, 38, 10.) When the 
priests then take the Soma cups to drink themselves, the sacrificer 
should take his cup also. When they lift them up (to drink), 
the sacrificer should do tlio same. When the Hotar then calls the 
Ija (just before drinking) to the place, and drinks from his cup, then 
the sacrificer should drink his cup whilst repeating the following verse, 
What has remained of the juicy Soma hevei’age whilst Indra drank 
with his hosts, this his remainder I enjoy with my happy mind, I drink 
the king Soma.” This beverage prepared from the trees (above men- 
tioned) promising fortune to him, becomes drunk with a happy mind. 
The royal power of a Ksattriya who, when sacrificing, drinks only this 
portion described, becomes strong, and is not to be shaken. 

[ 492 ] By the words, Be a blessing to our heart thou who art drunk ! 
prolong our life, 0 Soma, that we may live long ! ” he then cleans his 
mouth ; for, if the juice (remaining on his lips) is not wiped off, then 
Soma, thinking, an unworthy drinks me, ” is able to destroy the life of 
a man. But if the juice is wiped off in this way, then he prolongs the 
life. With the following two verses, which are appropriate for the sacri- 
fice, apyayusva sametii (1, 91, 10) and sa?h te imydfhsi samayajitu (1, 91, 
IS-, he blesses the Chamasa (i. e., what he has drunk from it) to bear 
fruit. What is appropriate in the sacrifice, that is successfuL 

connected Tvitli Trita, who was the first physician, and the Soma being the best of~all 
medicines, supposed to have iaTeni.ed such cups. Siiyana does not explain the term in his 
Commentary on the Aitareya Brahmanam * but his attempt at an explanation in that 
on the Taittiriya Saiiihita (ii. page 253, eel. Cowell) shows that he had evidently no clear 
idea of what the original meaning was; for after having tried more than one explanation 
from the numeral tri, he exclaims, “ but it is now enough ; one should see that traita 
means ^goocl, excellent, ’ (prabaslu).” But we need not despair of making out its mean- 
ing. If we com|)are the term, traita chamasa with that of nardsarhsa chamasa^ (in 
7, 34), wc can pretty clearly sec what it must mean. As I have stated above (in note 
24, on page 124-125), the Chamasa arc Nardsamsa, that is to say, they belong to the deity 
Nar^sainsa, after one has drunk out of them, sprinkled water over them, &c. Now, from 
a Chamasa, thej’ generally drink twice. What is filled in for the first time is Trdita, 
I 6 f belongs to Trita ; afterwards, it is cleaned and filled again. This then is the Nara- 
samsa draught. [In Corrigenda the translator says “ my oi^inion on the Traita cups rests 
on a doubtful reading.’’ Again, in the Corrections to Tol, he writes The rare word 
traita appears to have fjccn very early misunderstood.”— Editor.] 

17 
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34. 

{The TrinJung from the Narasamsa cups. The List of Teachers of the Sub- 
stitute for the Soma Juice, and the Bites Connected with it.) 

When the priests put the Traita cups down, then the ting should put 
down the sacrificer’s cup also ; when they incline their cups (after having 
put them down), then the king should do the same with his cup. Then 
he should take up the [Nartiilamsa] cup, and by the recital of the verse, 
“0 thou divine Soma, who knowest my mind, who art drunk by Nar^- 
ilamsa, and enjoyed by the Uma-Pitaras I enjoy thee ! ” In this way the 
king enjoys the Narailamsa portion at the morning libation. At the midday 
libation, he repeats the same mantra, but says, “ enjoyed by the Urvu- 
(Pitaras), ” and at the evening libation, he says, “ enjoyed by the Edvya 
[493] (Pitaras).” For the Pitaras (present) at the morning libation, are 
the Umas, those (present) at the midday libation, are the Urvas, and those 
at the evening libation, are the K&vyas. In this way, he makes the 
immortal Pitaras enjoy the libations. 

Priyavrata, the Soma drinker, said, “ Whoever enjoys the Soma 
beverage, he certainly will be immortal.” The ancestors of a king who 
enjoys, when sacrificing, this Nar^^amsa portion, therefore, become 
immortal {i a., they never will perish), when they enjoy (in such a way) 
the Soma libation, and his royal power will be strong and is not to be 
shaken. The ceremony of wiping off from the mouth what of the juice 
remained, and the sprinting of the cup with water {apydyanam) is the same 
as above (when the Traita Ohamasaare emptied;. All the three libations 
of the juice prepared for the king, should be performed in the same way 
as the real Soma libation. 

This way of enjoying the Soma juice (by means of a substitute), was told 
by R&ma Margaveya to Visvantara, the son of Susadman. The king 
then, after having been told it, said, “ We give thee a thousand cows, 
0 Brahmaria. My sacrifice is to be attended by the ^yfiparnas.” 

This portion (bhaksa) was told by Tura, the son of Kava^a, to Jana- 
mejaya, the son of Pariksit; then by Paroata and Ndrada to Sornaka, the 
son of Sahadeva ; thence (this traditional knowledge) passed to Sahadeva 

" A division of the Pitaras, or manos. It is the protjer name of a certain class of the 
Pitaras. The original moaning of the word is uncertain. The root is, no doubt, an, hut 
it has so many meanings that it is difScult to state satisfactorily the meaning. Another 
division Of the Pitaras, see on page 226, 



P)arjaya; thence to Bahlirn Daicdvrirllia ; thence to Blv'imn Vaidarhlia^ and 
Nagnajit Odndhdra 

This portion, further, was told by Agni to Samahnifa Avindama ; thence 
it passed to Kratiirid Jdnahi, This portion was fiirtlier told hyVaf^iMha 
to SiiddSj the son of Pijavana. 

[494] All these became great, in consequence of their having drunk 
the Soma in this way (by means of a substitute), and were great kings. 
Just as the sun (placed on the sky) sends forth warmth, thus the king 
who, when sacrificing drinks the Soma in this way, is placed amidst 
fortune and shines everywhere, from all directions he exacts ti-ibute, his 
kingdom becomes strong, and is not to be shaken. 



[495] eighth book. 


FIRST CHAPTER. 

{The Sastras and SMras required at the Soma Day of the 
BdjasHya.) 

1 

(The Use of Both the Eathantaram and Brihat at the Midday Libation.) 

Now, as regards tlie Stotras and Sastras (required at the king’s liba 
tion), both the morning and the evening libations do not differ in this 
point from the rule of the Aikahikas (Soma sacrifice of one day’s duration); 
for both these libations at the Aikahika sacrifices are inclisturbable, well 
arranged, and firmly standing, and they produce quiet, good order, firm 
footing, and security. 

(But there is a difference in the ceremonies of the midday libation.) 
The midday Pavamana performance (of a sacrifice, which requires both 
Samans with the Brihat for the Pristha Stotra, has been told;^ 

'ThefixpressioaMfeta, “ told,” appears to refer to i, 19, uhliehrihaAratliantarepdvam&na- 
yor bhavaias. But the reference is not quite exact. The author wishes, doubtless, to advert 
to the peculiar oireumstance, that both the principal SSmans are used at one and the 
same day, m'«., on the Soma day of the Rajashya. It is even against the general 
principles of the .sacrificial theory to use both on the same day (see 4, 13), as the 
whole arrangement of the Dvadas'fiha sacrifice with its Rathantara and Brihat days 
clearly shows There are only throe exeeption.s to tliis rule, as far as my knowledge 
goes, oil the AbhtJU and Pi.pimii days, and on the Abhisechantya day of the 
Eajasfiya, wiiich is performed according to tlic rites of an aihVdka Soma sacrifice 
(see 8, 4). The particulars ot the ceremonies of the Abhijit day are nob given in our 
BrShmanam ; but we learn them from the AeVal. Sutras (8, 0) There it is said : 
Abhijit Brihat-pri^fha ubhayasdind yadyapi Bathaittoraiii yajnaya/nyasUhdne, t.e., the 
Abhijit sacrifice requires the Brihat as its Pfi.stha .Stotra (at the midday libation), and 
(thus) both (the principal) Samans, if the Rathantaram (is used at the evening libation) 
instead of the Yajiiayajniya Sfiman (used at the evening libation of the Agnistoma). 
The exceptional use of Brihat and Rathantaram on the Vi&uvan day has been stated by 
onranthor(4, 19, compare As val. 8,6). On the use of both those Sfimans at the Rfijasfiya 
sacrifice, As val. (9, 8) makes the following remark: ukthyo brihat prislha ubhayasama 
ahliishechaniydh, i.e., on the inauguration day, the Ukthya sacrifice takes place, with the 
modification that the Brihat is the Sfima of the Ppistha Stotra, and that both (the prin- 
cipal) Sfimans (Brihat and Rathantaram) are required. Both are, as we learn distinctly 
from our Brfihmanam, required at the midday libation ; the Rathantaram being ehantefi 



341 


[496] for tlie chanting of both Samans (the Rathantara and Briliat) is 
performed. The verse, d ivd mtlimh yathotaya fS, 57, 1-3) is the beginning 
(required for the ^astra) belonging to the Rathantara Saman the verse 
idam vaso sutam andha (8, 53, 5-7), the sequel required for the same Sas- 
tra. This Pavamana Dktham (the just-mentioned Shastra) is just the 
Marutvatiya ^astra, to which the Rathantara Saman (at the Agnistoma, 
for instance) belongs. They perform the Rathantara chant at the Pava- 
mana Stotra ( of the midday libation) praised at this (sacrifice) ; the Brihat 
is the Pristha (Stotra), in order to give a prop (to the whole). For the 
Rathantara is Brahma ; the Brihat is theKsattra.'’ The Brahma certainly 
precedes the Ksattra. For the [ 497 ] king should think when the 
Brahma is at the head, then my royal power would become strong and not 
be shaken.” Further, the Rathantara is food ; if placed first, it pro- 
cures food to the king. The Rathantara further is the earth, which is a firm 
footing ; if placed first, it therefore procures a firm footing to the king. 

The Pragatha for calling Indra® near remains the same without any 
modification (as in the Brahmanical sacrifices), this Pragtltha belonging to 
(all) Soma days. The Pragatha addressed to Brahmanaspati,^ which has 
the characteristic of 'iit {uttistha, rise !) is appropriate to both the Sg,- 
mans which are chanted. The Dhyayyas^ are the same without any 
modification ; they are those appropriate for the Ahina sacrifices, whilst 
that Marutvatiya Piagi^tha,® which is peculiar to the Aik^hikas, is chosen. 

2 . 

{The Eemcdnder of the Marutvatiya Shastra, and the Nishhevalya ^astra.) 

The (Nivid) hymn (of the Pavamana nhtliam) is janisthd ugraJj. 
(10, 73) It contains the terms, 7igra strong, and sahas power, which 

first, aod the Brihat after it. The former forms here part of the Pavamana Stotra (the 
first at the midday libation), the latter is the (principal) Pifistha Stotra which follows 
the first. The i'^astra belonging to the Pavamana Stotra is the Marutvatiya (see 3, 
12-20); that for the Pristha Stotra is the Nishevalya (see 3, 21*24). At the R^jasOya 
sacrifice, the first goes by the name of Pavamcfna-vkthaw^ the latter by that of Gtalia- 
uktham. 

^ The royal sacrifice differs from the Brahmanical here by the employment of both the 
principal Samans at the same time ; whilst at the latter sacrifice, either is employed 
separately. 

® See about it 3, 16. It is repeated on all Soma days, and forms always part of the first 
Sastra of the midday libation. Thence it is also necessary at the R^jasfiya). 

* See 3, 17 (page 184)» 

® See 3, 18. 

See 4, 19. 

’ See pages 188-89. It is the same as at the Marutvatiya S'astra. 



are oliracfcerisfio of the Ksafctm. The word, ojUtha, ' the strongest, ” if 
also a characteristic of the Rsattra, The words, baliiddhhhnanah 
(in the first verse) contain the term ahhi, which means, '‘to over- 
power, defeat,” (which is a charaetcri>stic of tlie Ksattram [498] 
also). The hymn consists of eleven verses, for the Tristubh com- 
prises eleven syllables, and the Ksattriyas share in tlie nature of the 
Tristubh* Ojas (in ojistlia) is Indra’s power, viryam (strength) is 
Tristubh ; the Ksattra is power (ojas\ and the Ksattriya race is the 
strength (as to progeny). Thus he (the priest) makes him (the Ksattriya) 
successful in strength, royal power, and progeny. By this Gauriviti hymn® 
the Marutvatiya ^astra becomes successful, on which a Brahmanam** 
has been told. 

(JVoiv Follows the N^slwjalya Sastram) 

The verse, tvam iddhi liavamalie (6, 46, 1-2), forms the Brihat Pristha. 
For the Brihat Silma is the Ksattram ; by means of the Ksattra, the 
king makes complete his royal power. If the Brihat is the Ksattra, 
then the soul of the sacrificer is the Niskevalya Sastra (to which 
the Brihat Saraa belongs). That is what tlie Brihat Pristha becomes (for 
the sacrificer). The Brihat is the Kshattra ; by means of the Ksattra, 
the Brihat makes him successful. The Brihat is further precedence, and 
in this respect it makes him successful also. The Brihat is further ex- 
cellence, and in this respect it makes him successful also. 

They make the Rathantara S^ma, ahhi tvd stira noniimah , the Anu- 
riipa^^ to the Brihat. For the Rathantara is this world, and the 
Bidhat is that world. That world corresponds to this one, and this 
[499] world to that one. Therefore, they make the Rathantara the 
Anurfipa to the Brihat, for thus they make the sacrificer enjoy both worlds. 

Further, the Rathantara is the Brahma, and the Ksattra the Brihat ; 
thus the Ksattra is then placed in the Brahma, and the Brahma in the 
Ksattra. There is then prepared for both the Srlmans the same place. 
The Dhayya is yad vdvdna (10, 74, 6), of which a Brahmanam^^ has been 
already told. The Sama Pragatha is, uhhayam svinamclielia (8, 50, 1-2) ; 
for it is a characteristic of both S^raans which are sung (on account of its 
containing the word ubhayain, both.) 

^Janntdugrah (See above). The Risi is supposed to be Grauriviti. 

® It begins, tad vd etad yajarndtia jananam. See 4, 19 (page .65 of the text). 

That is to shy, the Hotar repeats as counterpart to the Stotriya of the Niskevalya 
Sastra, which is at this occasion the text of the Brihat Sama, the text of the Rathan- 
taram, which is quite unusual. 

This Br^hmanam is, te devd ah rnvan sarvam vd. See 8, 2^ (page 67 of the text). 
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3. 

[The Nivid Sukta of the Niskevalya Sastra). 

TheLymn, tam nituhi yo alhibhutyoja (C, 18), contains tlie character- 
istic aihi in the word aVhibli'Cdt, Its words, amlham (uncon qaerable), ngram 
(strong), saham&'nam (being strong), contain characteristics of the Ksattra 
also. It consists of fifteen veises ; for the number fifteen is strength, sharp- 
ness of senses, and power, the Ksattra is strength, the royal prince, is 
might {Uryam). The hymn thus makes the king successful in strength, 
royal power and might. It is a hjmin of Bbaradvaja. The Brihat Saman 
was seen by Bharadvaja 'also (and) is in direct relationship with the 
ancestral fire. The sacrifice of the Ksattri 3 va which has the Brihat for 
[500] (Stotra) becomes successful. Thence, wherever a Ksattriya brings 
a sacrifice, there the Brihat Pristha is to be employed, for this makes it 
j^the sacrifice) complete 

4. 

(The Sastras of the Mino?^ Hotri'priests.) 

The performances of the minor Hotid-priests (Maitrfn aruna, Brahmaiia- 
chaihsi, and Achhavaka) required (at the sacrifice of a Ksattriya) are 
those allotted to the Aikahika sacrifices. For these Aikiihika perform- 
ances are propitiatory, ready made, and placed on a footing, in order to 
make the sacrifice successful to accomplish it, and place it on a firm 
footing whence it cannot fall down. These (perfoimances) contain all the 
forms (required), and are quite complete. (They are repeated) in order to 
accomplish the integrity and completeness (of the sacrifice). The 
Ksattriyas who perform a sacrifice should think, “ Let us obtain all 
desires by means of the alJ-pcrfect and complete performances of the 
minor Hutri-priests.” Therefore, wherever the Ekahasare not complete 
as to the number of Stomas and Pristhas, there are the Aikahika perform- 


explains the cxpi'cssiou, ar^cycim talomciy in the following maimer : a 
bhanidvdjiwiunisafnbanilUdli, lamed ahdena kebcujnldo mnvddhopalok^xjalCy salomd sediriskah 
bumpunia itij cu Ihcih. The word lama moans, according to him, '‘the head with the 
Jiair ; ” and to aaloma he attributes the meaning “ having a Iiclmet, or turban,” that is, 
“ complete. ” But this explanation is too artiOcial and far-fetched to moot with the 
approval of modern philologists. To arrive at the proper meaning of the obsolete term, 
stdoma, wc liavc to consult the cognate words, anuloma and pm HI oma, both applied to 
deterioration of lineage by mixing with lower castes. In reference to these terms, I 
translated the passage 
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ances of the minor Hotri-priesfcs required, 13 then it (the sacrifice) be- 
comes completed. 

This sacrifice (performed by a Ivsattriya) should be the Ukthya, 
wbicli has fifteen Stotras and ^astras. [501] Such is the opinion 
of some. Eor the sharpness of senses is a power {ojas), and the 
niiniher fifteen is strength j (furtner) tne I^sattra is powei, and the 
Ksattriya is strength. Thus the priest makes him (the Ksattriya) 
siicceseful by means of powei’, Ksattra, (and) strength. This sac- 
rifice requires thirty Stotras and ^astras fifteen eachh For the 

Viraj consists of thirty syllables. The Viraj is food. When he places 
him (the sacrificer) in the Viraj, then he places him in food. Therefoie 
the Ukthya, which is fifteen-fold, should be (employed for the king at 
this occasion). But the Agnistoma, which forms part of the Jyotistoma, 
would more properly answer this purpose.!"^ For, among the Stomas, the 
Triviit (nine-fold) is the Brahma, and the fifteen-fold Stoma is the Ksat- 
tra. But the Brahma precedes the Ksattra * (for the king should 
think) ‘‘If the Brahma is placed first, my kingdom will be strong and not 
to be shaken. The number seventeen represents the Vai^yas, and twenty- 
one the ^lidras. If these two Stomas (the seventeen and twenty-one 
fold) are employed, then they make the Valyas and Madras follow him 
(the king). Among the Stomas, the Triviit is splendour, the fifteen-fold 
is strength, the seventeen-fold is offspring, the twenty-one-fold is the 
footing. Thus the ^Driest makes the king, who (thus) sacrifices, successful 
in gaining splendour, strength, offspring, and a firm footing. Therefore 
the Jyotistoma (Agnistoma) is required. This requires twenty-four 
Stotras and Sastras (twelve each). For the year consists of twenty™ 
four half months ; in the year there are all (kinds of) nourishment. 
Thus he places him (the sacrificer) in all (kinds of) nourishment. 
Thence the Jyoti^toma-Agnistoma alone is required (and not the 
Ukthya). 


theEkahas, winch arc saruastoma and sarvapri^Lha, tho following .six. Stomas are 
required : trivrit^ pamcliadcibu, soptada^u cfeuutmsa, iiifiava, traijastrimsa ; and the follow- 
ing PH. sthas : Brihdt, Hathantara, Vairiipa, Vdirdja, Sakvai a, Raimteu In the Ksattriya 
sacrifice, there are only tho Brihat and Rathantara required. In is therefore incomplete • 
the defects are to he supplied by the minor Ilotri-pricsts. 


In this sacrifice, there are tho four Stomas, subsequently moiitionod, required. 
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[ 502 ] SECOND CHAPTER. 

{PimuTahki^eka, or Repetitioyi of the ZnciugyiTation GoTemony.) 

B. 

(The Implements and Prepanation for Punarahhiseka.) 

Now follows (the rule) of Punarabhiseka of the Ksattriya who is 
inaugurated as a sacrificer, and whose Ksattram is in (such a way) new 
born.^ After having undergone the ceremonies of ablution^ and perform- 
ed the animal sacrifice (aniibandhya), he performs the concluding Isti* 

After this Isti is finished (and thus the Soma day of the R^jasuya 
concluded), they sprinkle him again with the holy water (they make 
punarabMqeTia). Before it commences, all implements must be in readiness, 
viz., a throne, made from Udumbara wood, with feet only as large as the 
span between the thumb and forefinger, and successive helmets of the 
length of half an arm, (besides there must be provided for) cords nor bind- 
ing made of Munja grass, a tiger skin for covering the throne, a (large) 
ladle of Udumbara wood and a (small) branch of the Udumbara tree. In this 
ladle the following eight substances are thrown : curds, honey, clarified 
butter, rain-water fallen, during sunshine, young sprouts of grass and of 
green barley, liquor and Dub grass (Durv^). The throne is to be placed 
in the southern line,^ drawn by a wooden sword (sphya) in the Vedi, the 
front part [ 503 ] turned eastwards. Two of its feet are to be within the 
Vedi and two outside. For this earth is (the goddess of) fortune ; the 
little ^pace within the Vedi is thus allotted to her, as well as the large 
(infinite) region outside. If thus two feet of the throne are inside and two 
outside the Vedi, both kinds of desires, those obtainable from the place 
within as well as from outside the Vedi, are to be gained. 

6 . 

(How the King has to Ascend hi T krone at the Inauguration Ceremony ; 
ivhat Mantras he has to Repeat at this Occasion.) 

" He spreads the tiger skin on the throne in such a manner that the 
hairs come outside, and that part which covered the neck is turned east- 
ward. For the tiger is the Ksattra (royal power) of the beasts i%the 
forest. The Ksattra is the royal prince ; b^ means of this Ksattra, the 

^ The term is suyate, containing an allusion to the name of the saeriUce, rajasuya, 

* This is the so-called avabhrlfha ceremony which takes place at tbe end of the 
sacrifice before the concluding IstL 

* By means of a wooden sword, three lines are drawn in the Vedi, viz,, one towards 
the south, one towards the west, and onp towards the east. 

18 ■ 
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king makes liis Ksattra (royal power) prosper. The king, when taking 
his seat on the throne, approaches it from behind, turning his, face east- 
wards, kneels down with crossed legs, so that his right knee touches the 
earth,* and (holding the throne with his hands) prays over it the follow- 
ing mantra : — 

“ May Agni ascend thee, 0 throne, with the G4yatri metre ! May 
Savitar ascend (thee) with the Usnih, Soma with the Anustubh, Bfihas- 
pati, with the Brihat, Mitra and Varuna with the Patikti, Indra with the 
Tristubh, and the Visve Dev^h with the Jagati metres. After them I 
ascend this throne, to be ruler, to be a great ruler, to be an uni- 
versal ruler, to obtain all desires fulfilled, to be an indepen- ^5041 
dent and most distinguished ruler (on this earth), and to reach the world 
of Prajapati, to be there a ruler, a great ruler, a supreme ruler, to be in- 
dependent, and to live there, for a long time ! ” 

After having repeated this mantra, the king should ascend the throne, 
with his right knee first, and then with his left. This, this is donej so 
they say. 

The gods joined with the metres, which were placed in such an order 
that the following exceeded the preceding one always by four syllables,® 
ascended this (throne,) which is fortune, and posted themselves on it, Agni 
with the .GAyatri, Savitar with the Usnih, Soma with the Anustubh, 
Bfihaspati with the Brihati, Mitra and Varuna with the Pafikti, Indra 
with the Tristubh, the Vislvedevah with the.JagatL The two verses 
(where the joining of the gods to their metres is mentioned) commencing, 
Agner Gayatr% abhavat (10, 130, 4-5) are then recited. 

The Ksattriya, who, after these deities (after having previously in- 
voked them in this manner) ascends his throne, obtains for himself the 
power not only of acquiring anything, hut of keeping what he lias ac- 
quired ;« his prosperity increases from day to day, and he will rule su- 
preme over'^all Lis subjects. 


^is particular posture is called jdnvuchya* The Hotar, principally, must on many 
occasions take it ; it is very awkward and troublesome ; I could not imitate it well, 
though I tried 

‘ G«yg,<;ri with 24 syllables comes first ; 24 -j- 4 =28 is Usnih ; 28-1-4=32 is Anns- 
tnbh ; 32-1-4=36 is Brihati ; 86-f4=40 is PaBkti; 40-f4=44 is Trifttnbh ; 44-f-4=48 is 

Jagati, 

* This is the translation of the word, Yoga-hsema, 
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Wkea the priest is about to sprinkle him (with water) then he makes 
the king invoke the waters for their blessing (by these words) : “ Look 
upon me, ye waters, with a favourable eye I touch my skin with your happy 
body ! I invoke all the fires which reside in the waters to bestow on me 
splendour, strength, and vigour.” For the waters, if not invoked for 
a blessing (by a mantra), take away the strength from [505] a Ksat- 
triya who is already consecrated ; but not (if they have been duly 
invoked). 

7 . 

{The Inaugwation Mantra ivhen the King is Sprinkled with the Holy 
Water, Whether the Sacred Words , '' bhur,^" die., are to be Pronounced along 
ivith this Mantra or not. Different Opinions on this Point.) 

They now put the branch of the Udumbara tree on the head of the 
Ksattriya, and pour the liquids (which are in the large ladle) on it. 
(When doing so), the priest repeats the following mantras : With 

these waters, which are most happy, which cure everything, increase the 
royal power, and hold up the royal power, the immortal Px'ajapati sprin- 
kled Indra, Soma the king, Varuna, Yama, Manu ; with the same, sprinkle 
I thee ! Be the ruler over kings in this world. Thy illustrious mother 
bore thee as the great universal ruler over great men ; the blessed mother 
has borne thee I By command of the divine Savitar I sprinkle ^ (thee) 
with the arms of the Aifvins, with the hands of Pusan, with the lustre 
of Agni, the splendour of Surya, the power of Indra, that thou mayest 
obtain strength, happiness, fame, and food.” 

If the priest, who sprinkles the king, wishes him alone to enjoy good 
health,® then he shall pronounce (when sprinkling) the sacred word, bhur. 
If he wishes that two men (son and grandson) should enjoy this benefit 
together with, him, then he shall pronounce the two sacred words, 
hhih\ bliuml)^ If he wishes to benefit in this way three men (son, 
grandson, and great grandson), or to make (the king) un-[506] rivalled, 
then he ought to pronounce the three sacred words, bhdr, hhuml}, 


’ The arms of the Asvins, &c., are here regarded as the insfcraments by which the cere- 
mony is performed in a mystical way on the king. 


a Lit, that ho may eat food. 
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Some say, These sacred words having the power of bringing every 
thing within grasp, the Ksattriya who has the mantra recited with the 
addition of these sacred words,® provides for another (not for himself) ; 
therefore, one should sprinkle him only under the recital of the mantra, 
“ By command of the divine Savitar,” &c. They, again, are of opinion 
that the Ksattriya, when sprinkled, not under the recital of the whole 
mantra {i.e., with omission of the sacred words), has power only over his 
former life. 

Satyakdnia, the son of Jahald, said, “If they do not sprinkle him 
under the recital of these sacred words (in addition to the mantra), then 
he is able to go through his whole life ("as much as is apportioned to 
him).” But Udddlaka Aruv-ib said, “ He who is sprinkled under the 
recital of these sacred words obtains everything by conquest.” 

He (the priest) should sprinkle him under the recital of the whole 
mantra, “ By the command of the divine Savitar,” &o., and conclude by 
bhilr, hhuvab, svar ! 

The Ksattriya who has thus performed a sacrifice loses (in conse- 
quence of his sacrifice) all these things (which were in him), viz., the 
Brahma which was placed in the Ksattra, the sap, nourishment, the 
essence of water and herbs, the character of holiness {h 7 'oJiTntiv(ivclicisci 7 ii), 
the thriving consequent on food, the begetting of children, and the 
peculiar form of the Ksattra (all that it comprises). And. as fur- 
ther regards the sap for (pi’oducing) nourishing substances, the 
Ksattra is the protection of the herbs (the fields of grain, &c., being 
protected by the K§attriyas, these things must be kept). If he there- 
fore brings those two invocation offerings before the inaugur-[607] 
ation ceremony,'" then he places the Brahma in this Ksattra (and 
all those things will be conseouently kept). 

8 . 

(The Symbolical Meaning of the Bijferent Implements and Liquids required 
for the Inauguration Ceremony. The DrinJcing of Spirituous Liquor 
(surd) by the King.) 


The reason that the throne-seat, the ladle, and the branch is of the 
Udumbara tree is because the Udumbara is vigour a nd a nourishing 

’ Atisarvena, i.e., by what is beyond the whole mantra, that is, the sacred words 

hJuh\ which are added to it, ' 


Braliraa^^°&c.°^° Brahma, the other to tlio Ksattra: "I cuter the 
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substance. Tbe priest thus places vigour in bitn (tbe Kings) as 
his nourishing substance. 

As to curds, honey, and melted butter, they represent the liquid 
(essence) in the waters and herbs. The priest, therefore, places the 
essence of the waters and the herbs in him. 

The rain water fallen during sunshine, represents the splendour and 
lustre of sanctity, which are in this way placed in him. 

The young grass and young barley represent proyisions and the 
thriving by their means, which are thus placed in him for (producing) 
offspring, and consequently (provide him with) offspring. 

The spirituous liquor represents the Ksattra, and, further, the juice 
in the food ; thus both the Ksattra and the juice in the food, are placed 
in him. 

The Durv^ grass is Ksattra ; for this is the ruler of the herbs. The 
Ksattra, viz., the princely race, is represented by it, as it were, spread 
everywhere ; the Ksattriya becomes residing here (on this earth), in his 
kingdom, he becomes established, as it were, his rule extended, as it were. 
This is represented by the sprouts of the DiirvS, which have, [ 508 ] as 
it were, a firm footing on the earth. In this way, the Ksattra of the 
herbs is placed in him (the king) and a firm footing thus given him. 

All those things (the Brahma, sap, &c.), which had gone from the 
king after having performed a sacrifice, are in this way placed in him 
(again). By their (of curds, honey, &o.) means he makes him thus 
successful. 

Now he gives into his hand a goblet of spirituous liquor, under the 
recital of the verse, svadi^thayd madisthaya, ‘&c. (9, 1, 1) i.e., “ Purify, 0 
Soma ! with thy sweetest, most exhilarating drops (the sacrificer), thou 
who art squeezed for Indra, to be dnrnk by him.”” After having put 
the spirituous liquor into his hand, the priest repeats a” propitiatory 
mantra^* (which runs thus): “To either of you (spirituous liquor and 
Soma !) a separate residence has been prepared, and allotted by the gods. 
Do not rhix with one another in the highest heaven ; liquor ! thou art 
powerful ; Soma ! thou art a king. Do not harm him (the king) ! May 
either go to his own place.” (Here is said), that the drinking of the 
Soma and that of liquor, exclude one another (they are not to be tnixed). 

n This interpretation is given by Sayana, which, no doubt, is suitable to the occasion 
at (which this mantra is used ; and thus it certainly was interpreted even in ancient 
times. However, it docs not appear to bo tho original meaning o£ the verse. 

Tt is with some variations to be found in tho Vajasancyi Sainhitft (19, 7). 



350 


After havring drimk it, lie should think, “ the giver (the priest) of d. 
goblet (to be his friend) and give him (the remainder of) this (liqir) ” 
This to the characteristic of a friend. Thus he finally places the lie ^ 
in Ills friend (gives him a share in it). And thus has he who n 

such a kaowIed,a, a place ia Lis Mead ,.Le, a,e 

9 . 

[509] (The Besceui of Ihe Ring from the Throne, after having been 

Inaugurated. The Mantrae which he has to Repeat at this OcLion.) 

He now descends (from the throne-seat), facing the branch of iT 

Udumbara tree (which was placed in the ground) The Udumh^ t. 

e£i‘ 

K§attra, and these three worlds ” FinallTr i-i + i r> ^^’Q-tma, 

uaiveasal seal ,»e»-dL.T « J “o^a^ .Cl 

and .Lease Las a a... f„„«a,ia HeXS 3,“““"'’ 

prospenty. TLe Hag wLo desceads, after Laviag “aaaar.Tr 
the oeremoay o( Paa.rabLieeta ia .Lie way (frortle 27 
obLuna saprearacy oyer Lis subjeots, and royal pair "foae-seat,, 

wfirwurLif tr e°“27* 

■• Adoration .o .Le BraL^ r TLonTeVyfaloT.. fpT' 7 
the attainment of victory (in general) of viptnr ' F ^ 
victory over strong and weak onemies (oia/anror^”” 7**'*’'’ 

[«o] By thus making thrioe salutalo 
Haattra comes under the sway of the Brahma ri ° Brahma, the 

of king becomes prosperLs and he rule 

naantra), “ I present a giffCL 1 As regards (the 

(reimvered, after Laving been ’ailenf), ’ eenc,nered, 

fcrmance «heuTe*'7m^e“ dTia^g 

andpufs a ST„1 
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art a wooden stick, become joined to the sharpness of senses and strength 
of the body, Svfi,h4 ! ” Finally, he succeeds thus in making himself 
sharpness of senses and valiant. After having put the stick into the 
fire, he walks three steps towards the east and north, (and addresses the 
step he is taking thus) : *’ Thou art the means of subduing the regions ; 
ye (steps), make me capable of adoring (in the right manner) the gods ; 
may I obtain my desires wished for and preserve what is granted to me, 
and safety,” He now proceeds to the north-east, that is, to undo again a . 
defeat. Such is the meaning (they say). 

10 . 

(Magical Performance of a King fm^ Defeating an Enemy ) 

- The Devas and Asuras were fighting in these worlds. They fought 
in the eastern direction, then the Asuras defeated them. They then 
fought in the southern direction, and the Asuras defeated them again ; 
and, likewise, they were defeated by the Asuras when fighting in the 
western and northern directions. They were then fighting between 
the eastern and northern directions, and remained victors. The 
[611] Ksattriya, therefore, standing amidst both armies arrayed in 
battle lines, shall proceed to the northeast, saying to him (to- the house- 
priest), “ do so ’ * that I may conquer this army.” After he (the house- 
priest) has consented, he should touch the upper part of the king’s 
chariot and repeat, the mantra, vanaspate vtdvango Jti (6,47, 26). Then 
he shall say to (the king), “ Turn towards this (north-east) direction ; 
thy chariot with all its implements should be turned thither (north-east) ; 
then to the north-west, south and east, and (lastly) towards the enemy.” 
With the hymn, ahhivartena havi^d (10, 174) shall he turn his chariot, 
and when reciting the Apratiraiha (10, 103 dkili stsdno) ^dsd (1, 152 sasd 
itthd), and Sauparm (pra dlidrd yantu madhuna) hymns, he shall look upon 
it (the chariot). 

The Ksattriya conquers (the hostile) army, when he, at the time of 
just being about fighting (with the enemy), takes thus his refuge (with 
the house-priest), saying, " Make me win this battle. ” He then shall let 

Sfiy. refers this address to the ting who is sitting in his chariot. A Ksattriya 
is speaking these words. He asks first the king’s permission to perform the cere- 
mony mentioned. The person to whom the Ksattriya addresses his words, is only 
Jiinted at by the demonstrative pronoun, hut never explicitly mentioned. I think it 
refers to the Purohita or house-priest, who has alwaj^s to accompany the king when 
going to fight a battle, and give him fiis advice. Sfiyana’s opinion is hardly correct, 





him fight in the north-eastern direction, and he (the Kaattriya) wins 
the battle. If he be turned out of his dominionn, and thus takes his 
refuge with him (the house-priest), saying, “ Make me return to my do- 
minions,” then he (the house-priest) shall let him, when going away, 
proceed to this (north-eastern) direction, (and) thus he recovers his 
dominions. 


(The king, whose inauguration ceremony is performed) after having 
been standing (in northeastern direction) recites then, when going [512j 
to his palace, (the verse) calculated to drive away all enemies altogether. 
(This verse is), apa praoha (10, 131 1.) Then he will be made rid of all 
his enemies and live in safety, and enjoy happiness increasing from day 
to day. He who returns to his palace whilst reciting the above-mentioned 
mantra (10, 131, 1) obtains sovereignty over his subjects, and supreme 
power. After having come home; he sits behind the household fire. 
His priest then, after having touched him, fills a goblet four times with 
melted butter, and makes thus three (each consisting of four spoonfuls) 
offerings addressed to Indra, the mantras being recited in the Prapada * * 
form, in order that he might be protected from disease, injury from any 
loss, and enjoy perfect safety. 


11 . 

{The Repetition of Three] Mantras, with Insertion of a certain Formula. 
Its Effect. Janmejaya*s Opinion on the Effect of this Magical Performance.) 

(The verses to be recited in the Prapada way follow) Paryil m 
pradhonva i9, 110, 1), i.e., acquire everywhere riches, in order to grant 
them (to thy worshipper). In the midst of the word, vritr&m (of the just 
mentioned mantra), after d, and before ni, he inserts the words, “ hMr 
Irahma, prdnam (breath), amritam fambrosia) is such dne (the name is 
required) [513] who seeks for shelter and safety, for welfare with his child- 
ren and cattle. (Now follows the remaining part pf the verse), ni sa^ayir, 


Say. adduces for expliiaing this term a memorial verse {kdrika) • 

Pddd yasydfmtu yavanto y&mnd dk§arasarhmitali, 

Bichy adayayanam ete^dm prapadam tadvidur hxidMht 
j. e., the wise call that recital of the (several) pddaa of aRik venae prapada when 
they all are measured by the syllables of which they consist This meL« tw ^ 

fs^aftif f f and tStZe she M t 

a stop at the end of each pMa. This e^tplanation appears, however, not to be quite 

(oZ,!: 1..“. » 
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&c, i,e.^ being a conqueror of enemies, thou makest efforts of crossing the 
lines of our adversaries. 

(Now follows the second verse), Aim hi tm sutam, &c. (9, 110, 2). In the 
midst of the word, samaryay in the second pada, after the syllable ma, ” 
the words, hhuvo, hrahma^ &c. (the remainder just as above) are inserted. 

(Now follows the third verse), ajijano hi pavamdno, &o. (9, 110, 3). 
In the midst of the word, sahmand, after sa and before mn, he inserts 
thp words, svar^ brahma^ &c. fjust as above). After the last word of the 
interpolation, vis:., 'pasubhir,^^ he then proceeds to finish the verse re- 
commencing by hmand. 

The Ksattriya, for whose benefit the house-priest sacrifices three 
offerings of melted butter, each consisting of four spoonfuls, whilst recit- 
ing these Indra verses in the above-mentioned Prapada way, thus 
becomes free of disease, free of enemies, does not suffer any loss, and, 
sci’eened by the form of the three-fold science (the three Vedas), walks in 
all directions, and becomes established (after his death) in Indra’s world. 

Finally, he prays for increase in cows, horses, and progeny, with the 
words, ''Cows, may ye be born here ! horses, may ye be born here ! men, 
may ye be born here ! may here sit a hero (my son), as protector (of 
the country), who presents the priests gifts, consisting of a thousand 
(cows).’’ He who thus prays, will be blessed with plenty of children 
and cattle. 

The Ksattriya, whom those (priests) who have this knowledge make 
sacrifice in such a way, will be raised to an exalted position* But 

those who naake the king sacrifice in this way, without possessing this 

knowledge, they kill him, drag him away, and deprive [5141 him of his 
property, as the most degraded of men (niqddas), robbers, murderers, 
seize a wealthy man (when travelling) in a forest, and, after having thrown 
him into a ditch, run away with his property, 

Jaiiamejaya, the son of Pariksitj who possessed this knowledge, said, 
"My priests, who possess this knowledge, made me sacrifice, I who have 
the same knowledge (in such a manner). Therefore. I am victorious ; I 
conquer a hostile army eager for fighting;^® neither the divine nor the 
human arrows coming from such an army can reach me. I shall attain 
the full age allotted to man (100 years), I shall become master of the 

whole earth* The same falls to the lot of him, who knowing this, is 

made to sacrifice (by priests) in this way. 

^®ln the original, ahlutvaru Say. ahhito yiiddMrtlia-mudayuhtd parakiyd send 
19 
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THIRD CHAPTER. 

{The Mahthhiseka or Grand Inauguration Cerc,:o>,nj of Indra.) 

12 . 

{The Elevation of Indra to the Royalty over the Gods. Sis Throne-seat. 
By what Mantras he Ascended it. The Gods Proclaim him as King 
hy mentioning all his Titles) 

Now follows the great inaugtirat'on {maMhliUeBa) of Indra. The 
gods, headed by PrajApati, said to one another (pointing with their hands 
to Indra) : “This one is among the gods the most vigorous, most 
strong, most valiant, most perfect, who carries best out any work (to be 
done). Let us instal him (to the kingship over us).” They all consented to 
|[ 515 l perform just this ceremony {mahabhi^eha) on Indra. They 
brought for him that throne-seat, which is called the Rik-formed.‘ They 
made the Brihat and Rathantara verses its two forelegs, the Vairupa and 
Vairfiij a verses its hind-legs, the ^4kvara and Raivata (verses) its, top- 
boards, ' the N^udhasa and K^leya its side-boards. The Rik verses were 
made the threads of the texture which went lengthwise, the S4mans were 
the threads which went crossways, the Yajus verses’the intervals in the 
texture. They made (the goddess of) Glory its covering, and (the goddess 
of) Fortune its pillow, Savitar and Biihaspati were holding its two fore- 
legs, V^yu and Pusan the two hindJegs, Mitra and Varuna the two 
top-boards, the Alvins the two side-boards. 

Indra then ascended the throne-seat, addressing it thus : “ May the 
Vasus ascend thee wdth the Gayatri metre, with the Trivfit Stoma, with 
the Rathantara Sama. After them I then ascend for obtaining universal 
sovereignty. May the Rudras ascend thee with the Tristubh metre, 
the fifteen-fold Stoma, and the Bjihat Saina. After them then I ascend 
for obtaining increase of enjoyment. May the Adityas ascend thee with the 
Jagatl metre, the seventeen- fold Stoma, and the Vairupa Sama. After 
them I ascend for obtaining independent rule. May the Viifve Devfih 
ascend thee with the Anusiubh metre, the twenty-one-fold Stoma, and 
the Vainija Sama. After them I ascend for obtaining distinguished rule. 
May the divine Sddhyds and ApLyas ascend thee with the Paiikti metre, 
the Tfinava (twenty-seven- fold) Stoma, and the ^akvara Sama. After 
them I ascend for obtaining royal power. May the divine Marutas and 

^ It was composed of all the sacred mantras of the Rigveda. On the different Samaiis 
mentioned here, sec the notes on page 282 . 
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Afigiras ascend thee with the Atichandas metre, the 'thirty-three-fold 
Stoma, and the Raivata Saraa. After [5161 them, then, I ascend for 
obtaining the fulfilment of the highest desires for becoming a great king, 
for supreme mastership, independence, and a long residence. By these 
words, one should ascend the throne-seat. 

After Indra had seated himself on this throne-seat, the Visfve Dev4h 
said to him, “ Indra cannot achieve any feat if he is not everywhere 
publicly proclaimed * (as hero) ; but if he be thus proclaimed, he can do 
so.” They then consented to do so, and consectuently, turning towards 
Indra, cried aloud (calling him by all bis titles.) 

The gods bestowed on him (Indra), by proclaiming him as " univer- 
sal ruler,” universal rule ; by proclaiming him as “ enjoyer (of plea- 
sures),” they made him father (of pleasures) ; by proclaiming him as “ inde- 
pendent ruler,” they granted him independence of rule ; by proclaiming 
him as “ distinguished king,” they conferred on him royal distinction ; 
by proclaiming him “ king,” they made him father of kings ; by calling 
him “ one who has attained the highest desires,” they granted him fulfil- 
ment of the highest desires. 

(The gods then continued proclaiming his heroic virtues in the 
following manner) : “ The Ksattra is born ; the Ksattriya is born ; 

the supreme master of the whole creation is born ; the devourer of 
the (hostile) tribes is born ; the destroyer of the hostile castles is born ; 
the slayer of the Asuras is born ; the protector of the Brahma is born ; 
the protector of the religion is born.” 

After (his royal dignity) was thus proclaimed, Prajapati, wheii being 
just about performing the inauguration ceremony, recited over him 
(consecrated him with) the following mantra : 

13. 

[517] (The Manfras ly irliich Indra teas Conseei'ated. lie was Installed 
hy Pmjdpati.y 

“Varuna, the faithful, sat down in his premises— for obtaining - 
universal rule, enjoyment (of pleasures), independence, distinction as 
sovereign, fulfilmeirt of the highest desires*-he, the wise, &c,,” (1,25, 
10). Prajilpati, standing in front of Indra who was sitting on the throne- 
seat, turned his face to the west, and, -after having put on his head a gold 
leaf, sprinkled him with the moist branch of an Udumbara, together with 
that of a PaM^a tree, reciting the three Rik verses, imd apal} sivatamd, 


^ The terra is anaWiijutlirii^ta. 
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these most happy waters, &c. (Ait. Br. 8, 7); and the Yajus verse, 
devasya tva (Viljasan. Saiiih. 1, 10. Ait Br. 8, 1) ; and the great words, 
IMr, bhuvali, svat\ 

14 . 

Indra Znaugufated by Various Deities in the Various Directions to the 
Kingship, becomes Universal Euler. 

The Vasavas then inaugurated him (Indra) in the eastern direction, 
during thirty-one days, by these three Rik verses, the Yajus verse, and 
the great words (all just mentioned), for the sake of obtaining universal 
sovereignty. Hence all kings of eastern nations, in the eastern regions, 
aie inaugurated to universal sovereignty, and called samrdj, i.e., uni- 
versal sovereign, after this precedent made once by the gods. 

Then the Rudras inaugurated Indra in the southern region, during 
thirty-one days, with the three Rik verses, the Yajus and the great 
words (just mentioned), for obtaining enjoyment (of pleasures). Hence 
all kings of living creatures (chiefly beasts) in the southern region are 
inaugurated for the enjoyment (of pleasures) and called .Ihoja, i.e., 
enjoyer. 

* [ 518 ] Then the divine Adityas inaugurated him in the western 

region, during thirty-one days, with those three Rik verses, that Yajus 
verse, and those great words, for obtaining independent rule. Hence all 
kings of the N icky as and Apdehyas in the western countries, are inau- 
gurated to independent rule, and called “independent rulers.” 

Then the Vitlve Devdh inaugurated him during thirty-one days, in 
the northern region, by those three Rik verses, &c. for distinguished rule. 
Hence all people living in northern countries beyond the Himalaya, 
such as the Uttarakurds, Uttaramadras, are inaugurated for living with- 
out a king {vairdjyam), and called Vir&j,3 i.e. without king. 

Then the divine Sidhyas and Aptyas inaugurated Indra, during 
thirty-one days, in the middle region, which is a firmly established foot- 
ing (the immovable centre) to the kingship {vajya). Hence the kings 
of the KurApahchalas, with the Fasas and VHnaras, are inaugurated 
to kingship, and called Kings (rdjd). 

■ To this worcl two meaniiigs can he given ; 1 (without king ;) 2 a very distinguished 
king. In this passage, we must take it in the first meaning ; for here are /anapad&h, i. e , 
people in opposition to the king mentioned, as abhl^ikta, i.e., inaugurated, whilst in 
all other passages of this chapter, we find instead of them, the rajdnah or kings. 
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Then tlie divine Manitas and Afigiras inaugurated him, during thirty- 
one days, in the upper {urdhvo) region, for attaining fulfilment of the 
highest wishes, the position of a great king, of a supreme ruler, of an 
independant king, and long duration of his rule. 

Indra thus became, by means of this great inauguration ceremony, 
possessed of the power of obtaining anything wished for, as had been 
only the prerogative of Prajapati.* He conquered in all the various ways 
[519] of possible conquest, ® and won all people. He obtained the leader- 
ship, precedence, and supremacy over all gods. After having conquered 
the position of a sami'dj (universal ruler), &c,, he became in this world 
self-existing {svayamhhilli), an independent ruler, immortal,® and, in the 
heaven^world, after having attained all desires wished for, he became 
immortal (alsoh 


FOURTH CHARTER. 

(The Mah&hhigeha Ceremony Performed on a King, What Risis 
Performed it, and for what Kings they Performed it) 

15 . 

(The Consequences of the Mahdhhiselca. The Oath which the King must 
take Before the Priest Performs the Ceremony.) 

The priest who, with this knowledge (about the Mahabhiseka 
ceremony), wishes that a Ksattriya should conquer in all the various 
ways of conquest, to subjugate all people, aUd that he should attain to 
leadership, precedence, and supremacy over all kings, and attain every- 
where and at ail times to universal sovereignty, enjoyment (of pleasures), 
independence, distinguished distinction as king, the fulfilment of the 
highest desires, the position of a king, of a great king, and supreme 
mastership, that he might cross (with his arms) the universe, and become 
the ruler of the whole earth during all his life, which may last for an 
infinitely long time, that he might be the sole king of the earth up to its 
[520] shores bordering on the ocean ; such a priest should inaugurate 
the Ksattriya with Indra’s great inauguration ceremony. But, before 
doing so, the priest must make the king take the following oath : “ What- 

This whole sentence is only a translation of the full import implied in the words, 
parame^ti prdjdpatya, 

" Lit,, ho conquered all the conquests (fitiSj ie„ ahhijiUf vijitif sarlijiti, &o. See above ) 

Here sriyana explains it as “ long-lived,’^ 
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ever pious works thou mightesfc have done during the time which may 
elapse from the day* of thy hirth to the day of thy death, all these, 
together with the position, thy good deeds, thy life, thy children, I would 
wrest from thee, shouldest thou do me any harm.” 

The Ksattriya, then, who wishes to attain to all this, should well 
consider and say in good faith all that is above-mentioned (thou mayest 
wrest from me, &c., &c.) 

16 . 


(The Woods and Grains Required fcn^ the Performance of MahS.hhifeJca.) 


The priest then shall say (to his attendants), “ Bring four hinds of 
wood : Nyagrodha, Udumbara, Asvattha, and Plahsa.” Among the trees, 
the Nyagrodha is the Ksattra. Thus, by bringing Nyagrodha woo.i, 
he places in the king the Ksattram, the Udumbara representing the 
enjoyment, the Ai^vattha universal sovereignty, the Plahsa independence 
and freedom of the rule of another king. The priest, by having these 
woods brought to the spot, thus makes the king participate in all these 
qualities (universal sovereignt}', &c., &c.). ' Next he shall order to bring 
four kinds of grain from vegetables (auqadha tohmahrita), viz., rice with 
small grains, rice with large, grains, Priyaiigu, and barley. Por, amongst 
herbs, rice with small grains represents the Ksattra. Thus, by bringing 
sprouts of such grains, he [SEl] places the Ksattra in him. Rice with 
large grains represents universal sovereignty. Therefore, by bringing 
sprouts of such grains (to the spot), he places universal sovereignty in 
him. The Priyafigus, among herbs, represent enjoyment of pleasures. 
By bringing their sprouts, he places the enjoyment of pleasures in him. 
Barley represents the skill as military commander. By bringing their 
sprouts, he places such a skill in him (the king). 


17 . 


(The Implements for Malang Mahmdseka.) 

Now they bring for him a throne-seat made of Udumbara wood, of 
wliicli the Brahmanam has been already told (see 8, 8). The ladle of 

Udambaia wood is here optional ; instead ol it, a ressel of the same wood 
^(n) may be taken Besidss, they bring an Udumbara branch. Then 
they mot those four kmds of fruit and grain in a vessel, and, after having 
poured over them curds, honey, clari hed butter, and rain-water fallen 
■ In tie n.Igln.1. raw, ulght. The day oom.ene.a nt .ve.Ingr.TftiSS 



during sunshine, put it down. He (the priest) should then consecrate 
the throne-seat in the following way : “ thy two forelegs aie the Bfihat 
and Rathantaram S^mans, <S:c. (just as above, see 8, 12). 

18 = 13 , and 19 = 14 . 

20 . 

{The Meaning and Effect of the Varims Liquids Poured over the Head of 
the King. His DrinJdng of Spirituous Liquor. He drinhs the Soma 
Mystically^) 

By sprinkling the king with curds, the priest makes his senses sharp ; 
for curds represent sharpness of senses in this world. By sprinkling him 
with honey, the i>riest makes him vigourous ; for honey is the vigour 
in herbs and trees. By sprinkling him with clarified butter, he bestows 
upon him splendour ; for [5221 clarified butter is the brightness of 
cattle. By sprinkling him with water, he makes him free from death 
(immortal) ; for waters represent in this world the drinking of immortality 
{amrita). 

The king who is thus inagurated, should present to the Brahman who 
has inaugurated him gold, a thousand cows, and a field in form of a 
quadrangle. They say, however, that the amount of the 'reward is not 
limited and restricted to this (it may be much higher), for the Ksat- 
triya (f.e., his power) has no limits, and to obtain unlimited (power, the 
reward should, as to its greatness, be unlimited also). 

Then tlie priest gives into his hands a goblet filled with spirituous 
llquoi’, repeating the mantra, svddisfhaya, &g. (see 8, 8). He then should 
drink the remainder (after previuos libation to' the gods), when repeating 
the following two mantras : “ Of what juicy, well-prepared beverage® 

Indra drank with his associates, just the same, vis., the king Soma, I 
drink here, with' my mind being devoted to him (Soma).” The second 
mantra (Rigveda, 8, 45, 22), “ To thee who growest like a bullock (Indra), 
by drinking Soma, I send off (the Soma juice), which was squeezed, to drink 
it ; may it satiate thee and make thee well drunk.” 

The Soma beverage which is (in a mystical way) contained in the spirit- 
uous liquor, is thus drunk by the king, who is inaugurated by means of 
Jndra’s geat inauguration ceremony (the ceremony just described), and not 
the spirituous liquor.® (After having drunk this mystical Soma) he should 

* The spirituous liquor is Irorc a sntefcitute for the Soma, -which the K.?attriyas -were 
not allowed to drink. 

* I>y inoaus of mantras, the liquor was transformed into real Soma. o havo here a 
.'iamplo of a supposed miraculous transformation of one matter into another, 



repeat the [523] following mantras, ap6ma Somam (8, 48, 3), i.e., we have 
drunk. Soma, and san no lhava (10, 37, 10), i.e., Be it propitious to us ! 

The drinking of spirituous liquor, or Soma, or the enjoyment of some 
other exquisite food, affects the body of the Ksattriya who is inaugur- 
ated by means of Indra’s great inauguration ceremony, just as pleasantly 
and agreeably till it falls down (on account of drunkenness), as the son 
feels such an excess of joy when embracing his father, or the wife when 
embracing her husband, as to lose all self-command. 

21 . 

(What Kings had the Mahdbhi^eha Ceremony Performed ; their Con- 
quest of the Whole Earth, and the Horse Sacrifices. Stanzas on Janame- 
jaya, Vihakarmd and Marutta.) 

Tura, the son of Kava^a, inaugurated with this great inauguration 
ceremony of Indra, Janamejaya, the son of Parihsit. Thence Janame- 
jaya went every where conquering the earth, up to its ends, and sacrificed 
the sacrificial horse. To this fact refers the following Githa (stanza), 
which is sung ; “ In the land where the throne-seat was erected, Janame- 
jaya bound a horse, which was eating grain, adorned with a mark on its 
forehead {rukmin), and with yellow flower garlands, which was walking 
over the best (fields full of fodder), for the gods.” 

With this ceremony, ^drayata, the son of Manu, was inaugurated by 
Chyavana, the son of Bhrigu. Thence Saryata went conquering all over 
the earth, and sacrificed the sacrificial horse, and was even, at the sacrifici- 
al session held by the gods, the house-father. 

With this ceremony, Samahi?ma, the son of Vajaratna, inaugurated 
Satamka, the son Satrajit, [524] Thence l^atfinlka went conquering evei’y- 
where over the whole earth, up to its ends, and sacrificed the sacrificial 
horse. 

With this ceremony, Parvata and Edrada inauguj-ated Ambastya. 
Thence Ambastya went conquering everywhere over the whole earth, up 
to its ends, and sacrificed the sacrificial horse. 

With this ceremony Parvata and Edrada inaugurated Yudhdmsrau-^ti, 
the son of TJgrasena. Thence YudhAmilrausti went conquering every- 
where over the whole earth, up to its ends, and sacrificed the sacrificial 
horse. 

With this inauguration ceremony, Kasyapa inaugurated Visvakarmd, 
the son of Bhuvana. Thence VisVakarmS, went conquering everywhere 
over the whole earth, up to its ends, and sacrificed the sacrificial horse. 
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Tliey say tliat tlie earth, sang to Vif^pakarma the following stanza . 
“ No mortal is allowed to give me away (as donation),* O VisVakarma, 
thou hast given me, (therefore) I shall plunge into the midst of the 
sea. In vain was thy promise made to Ka^yapa. 

With this ceremony Vasialia inaugurated Sudas, the son of Pijavana. 
Thence Sudas went conquering everywhere over the whole earth, up to 
its ends, and sacrificed the sacrificial horse. 

With this inauguration ceremony Samvarta^ the son of Afigivcts^ inau- 
gurated Marutta, the son of Aviksliit. Thence Marutta went conquering 
everywhere ovei' the whole earth, up to its ends, and sacrificed the sacri- 
ficial horse. 

Regarding this event, there is the following Stotra chanted : The 
Maruts resided as distributors of [525] food in the house of Marutta, the 
son of Aviksit, who had fulfilled all his desires; all the gods were 
present at the gathering.” 

22 . 

{Contimiation of the Trecedmg. Stanzas on the Liberality of Afiga, 
Udamaya, and Virochana.) 

With this ceremony, TJdamaya, the son of Atri, inaugurated Afiga. 
Thence Afiga went conquering everywhere over the whole earth, up to 
its ends, and sacrificed the sacrificial horse. This Afiga, who was not 
defective in any respect (thence called aloydfiga), had once said, I 
give thee, 0 Brahman, ten thousand elephants, and ten thousand slave 
girls, if you call me to this (thy) sacrifice.”® Regarding them, the follow- 
ing (five) stanzas (klohas) were sung : — ^ 

(1) Whatever cows the sons of Priyamedhas had ordered (Uda- 
maya to give (in the midst of the sacrifice at the midday libation), the 
Atri«son (Udamaya) at each time presented two thousand Badvas. 

(2) The son of Virochana loosened eighty-eight thousand white 
horses from their strings, and presented those, which were fit for drawing 
a carriage, to the sacrificing Purohita.”^ 

(8) The son of Atri presented ten thousand girls, well endowed 
with ornaments on their necks, who had been gathered from all quarters.” 

^ Til© king liad promised the whole earth as gift to his officiating priest. 

® Udamaya, the son of Atri, was at this time himself the saerificer. The Priyamedhas 
were his officiating priests. 

® A Badva is, according to Sayana, 100 kotis, i e,, a billion. But I doubt very much 
whether this is the original meaning of badva. It is perhaps related to the Zend baevare 
which means “ ten thousand.” ^ 

This Sloka does not refer to king Ahga, 

20 



(4) The son of Atri, having given ten thousand elephants in the 
country Amehatnuha, the Brahman .[526] (Atri’s son) being tired, desired 
his servants (to take charge) of A&ga’s gift.” 

(5) “ (From 'saying) I give thee -a hundred (only'), ■ I give thee a 
hundred, he got tired ; (thence) he said, I give thee a thousand, and 
stopped often in order to breathe, for there were too many thousands to 
be given.” 

23. 

{Continuation. Stanzas on the Liberality of Bharata. Story of Satya- 
havya, who was Created out of his Rewo/rd hy the King AtyarMi.) 

With-this ceremony, Dirghatamas, the son of an unmarried woman, 
inaugurated Bharata, the son of Du^yanta. Thence Bharata went 
conquering everywhere over the whole earth, up to its ends, and sacrificed 
those horses which were fit for being sacrificed. Regarding this event, 
the following stanzas are sung ; 

(1) Bharata presented one hundred and seven Badvas (large flocks) 
of elephants,® of a dark complexion, with white teeth, all decked with 
gold, in the country Ma^nira. 

(2) At the time when Bharata, the son of Du^yanta constructed 
a sacred hearth in (the country of) Sdchiguna, the Brahmans got distri- 
buted flocks of cows by thousands. 

(3) Bharata, the son of Dusyanta, bound seventy-eight horses (for 
being sacrificed) on the banks of the Yamuna, and fifty-five on the Gang4 
for Indra.® 

(4) The son Dusyanta, after having bound (for sacrificing) one 
hundred and thirty-three horses [527], overcame the stratagems of his 
royal enemy, by means of the superiority of his own stratagems. 

(5) The great work achieved by Bharata, neither the forefathers 
achieved it, nor will future generations achieve it, (for it is as impossible 
to do it) as any mortal, belonging to the five divisions of mankind, ** can 
touch with his hands the sky. 

> Mriga in Sanscrit. S3,y. says, that elephants^are to he nuderstood here. Mriga 
appears to he a general term for a wild beast. 

“ Vritraghne, SSy. takes it, however, as name of a country, for which 1 see, however 
no reason, ’ 

Paneha mamvdh. SSy. explains the four castes, with the Nisfidas as the fifth 
But I am rather inclined to take the word in the sense of panchafcrt?ti, or panchaksiti, 
e., five tribes frequently mentioned in the Samahitfi. It then denotes the whole human 
race, incmding the superior beings. See page 214. 
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The Risi Brthad Vktha communicated this great inauguration cere- 
mony to Durmukha, the RanehMa. Thence Durmuhha, who was no 
ting, being possessed of this knowledge, went conquering everywhere 
over the whole earth, up to its ends, and sacrificed the sacrificial horse. 

The son of Satyaha'&ya^ of the Vasi^fha Gotra, communicated this 
ceremony to Atyarati^ the son of Janantapa'ipx. Thence AtyarS;tiy who was 
no king, being possessed of such a knowledge, went conquering every- 
where over the whole earth, up to its end, and sacrificed the sacrificial 
horse* 

The son of Satyahavya, of the Vasistha Gotra, then told (the king), 
** Thou hast (now) conquered the whole earth up to the shore of the sea ; 
let me obtain now greatness (as reward for my services).’^ AtyarMi an- 
swered, When, 0 Brahmana, I shall have conquered the Uttara Kurus, ^ 
then thou shalt be king of the earth , and f will be thy general. The 
son of Satyahavya said, “ This is the land of the gods, no mortal can 
conquer it. Thou hast cheated me ; therefore I take all this (from thee).’^ 
Atyar&ti, after Laving been thus deprived of his powers and majesty, was 
slain by the victorious king Su^miija, 1^28] the son of ^ihya* Thence a 
Ksattriya should not cheat a Brahman who has this knowledge and per- 
formed this (inauguration) ceremony, unless he wishes to be turned out 
of his dominions, and to lose his life* 

FIFTH CHAPTER. 

(On the Office of the Purahita, or House-priest. The Brahma^a^ 
Parimaray i. e.y Dying Around the Brahma^ 

24 ^. 

(The Necessity for a King to Appoint ob Souse-priest. 

In what Way the King Keeps the Sacred Fires. How to Appease the Five 
Destructive Powers of Agnif 

Now, about the office of a Parohita (house-prrest)* The gods do not 
eat the food offered by a king who has no house-priest fPurohita). Thence 
the king even when (not) intending to bring a sacrifice, should appoint 
a Brahman to the office of house-priest. 

- The king who (wishes) that the gods might eat his food, has, after 
having appointed a Purohita, however, the use of the (sacred) fires (with- 
out having actually established them) which lead to heaven ; for the 
Purohita is his Ahavaniya fire, his wife the G&rhapatya, and his son the 

In the north of the Himalaya.— 
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Daksina fire. When he does (anything) for the Purohita, then' he sacri- 
fices in the Ahavaniya fire (for the Purohita represents this fire). When 

he does (anything) for his wife, then he verily sacrifices in the Q^rha- 
patya fire. When he does (anything) for his son, then he verily sacrifices 
in the Daksina fire. These fires (which are led hj the Purohita) which 
are thus freed from their destructive power' (for the Ksattriya, i.e., 
[529] they do not burn him), carry, pleased by the wish for sacrificing, 
the Ksattriya to the heaven-world, and (make him obtain) the royal 
dignity, bravery, a kingdom, and subjects to rule over. But, if the 
Ksattriya has no wish for sacrificing (by not appointing a Purohita), then 
the fires get displeased with him, and being not freed from their destructive 
power, throw him out of the heaven-world (and deprive him) of the royal 
dignity, bravery, his kingdom, and subjects over whom he rules. 

This Agni Vaiulvanara, which is the Purohita, is possessed of five 
destructive powers one of them is in his speech, one in his feet, onein his 
skin, one in his heart, and one in the organ of generation. With these 
(five) powers, which are burning and blazing, he fAgni) attacks the king. 

By saying, “ Where, * O master, hast thou been residing (for so long 
a time) ? Servants, bring (ku^a) grass for him,” the king propitiates the 
destructive power which is in Agni’s speech. When they bring water 
for washing the feet, then the king propitiates the destructive power 
which is in Agni’s feet. When they adorn him, then he propitia*tes by 
it the destructive power which is in Agni’s skin. When they satiate him 
(with food), then the king propitiates the destructive power which is in 
Agni’s heart. When Agni lives unrestrained (at ease) in the king’s pre- 
mises, then he propitiates the destructive power which is in Agni’s organ 
of generation. Agni, then, if all the destructive powers which are in his 
body have been propitiated, and he is pleased by the king’s wish [530] 
for sacrificing, conveys him to the heaven-worlds and (grants him) royal 
dignity, bravery, a kingdom, and subjects over whom he might rule. But 
should the king not do so, he will be deprived of all these gifts. 

25. 

{Agni Protects the King who Appoints a Home-priest) 

This Agni Vai^v^nara, who is the Purohita, is possessed of five des- 
tructive powers. With them he surrounds the king (for his defence), just 

^ Literally, the bodies of ■which are appeased. 

2 The king manifests his wish by appointing a Pnrohita. 

® They are called mmi. Say. explains paropadravaMrint Jcrodharupd saktir, 

Agni, or his representatiye, the Pnrohita, is hero treated as a guest. 
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as the sea surrounds the earth. The empire of such a ruler (arya) will 
be safe. Neither will he die before the expiration of the full life term 
(100 years) ; but live up to his old age, and enjoy the full term appor- 
tioned for his life. Nor will he die again (for he is free from being 
born again as a mortal), if he has a Br^hmana who possesses such a know- 
ledge as his Purohita, and guardian of his empire ; for he obtains by means 
(of his own) royal dignity that ("for another, his son), and by means of his 
bravery that (of another). The subjects of such a king obey him unani- 
mously and undivided. 

26 . 

(The Importance of the Office of a Purohita Proved from Three Verses 

of a Vedic Hymn). 

To this power of the Purohita, a Risi alludes in the the following 
verses : sa id raja pratijanydni, &c. (4, 50, 7), i.e., the king defeated by 
his prowess and bravery all his adversaries, Bjjanydni are enemies and 
adversaries to be understood ; he conquers them by means of his prowess 
and bravery. (The other half of this verse is as follows) Birhaspatim yah 
suhhritam hibharti, i. e., “ who (the king) supports Brihaspati who is well 
to be supported.” For Brihaspati is the 05311 Purohita of the gods and 
him follow the Purohitasof the human kings. The words, “ who supports 
Brihaspati who is well to be supported,” therefore mean, who (what king) 
supports the Purohita who is well to be supported. By the words (the 
last quarter of the verse above mentioned) valguyati vandate pdrvahhajam, 
i.e., he honours and salutes him who has the precedence of enjoyment 
(i.e., the Purohita), he-recommends his (the Purohita’s) distinction. 

(In the first half of the following verse), sa it hsetti sudhita ohasi sve 
(4, 50, 8), the idea is expressed, that he (the Purohita) lives in his own 
premises ; the word oltas means griha, i. e., house, and the word sudhita 
is the same as suhita, i e., well-disposed, pleased. (The second half of the 
verse) tasma, ild pinvate visvaddnim, i. e., food grows for him (the king 
who keeps a Purohita) at all times. Jld here means annu, i e., food ; such 
one (such a king) is always possessed of essential juice (for keeping the 
life again) ; his subjects bow before him. The subjects (the tribes) form 
kingdoms ; kingdoms by themselves bow before such a king who is pre- 
ceded ipdrva eti) by a Brahma. Thus one calls him (such a Brahmapa) 

a Purohita. _ » „ s 

(Tho first quarter of the third verse 4, 50, 9 is as follows) apraUto 

jayali safn clhandni, i. e., he (such a king) conquers realms without being 



opposed by enemies. By dhandni kingdoms are to be understood ; be 
conquers them without meeting any opposition. The second quarter of 
the verse is as follows) prati janydni uta ya sajanyd. By janydni are 
enemies and adversaries to be understood ; he conquers them without 
meeting any opposition. (In the third quarter) avasyave yo variva^ 
Ttaroti, there is said, “ who (what king) not being possessed of any wealth 
renders service (varivajjt) to a very indigent (Purohita). (In the last 
quarter of the verse) hraTirmm rdjd tarn amnti deml}, i.e., “ if the king is 
£5321 for the Brahman (if he support him), then the gods protect him 
(the king) ” he speaks about the Purohita. 

27. 

The Three Bivine Purohitas. Who is Fit for the OJice of a Purohita. 
By Repeating of What Mantra and Perfm'mamce, of What Ceremony the 
King has to Engage him.) 

The Brahman who knows the (following) three (divine) Purohitas, as 
well as the three appointers to this office, should be nominated to such a 
post. Agni is one of these (three) Purohitas ; his appointer is the earth ; 
the (other) Purohita is V^yu, his appointer is the air ; the (third) Purohita 
is Aditya, his appointer is the sky. Who knows this is (^fit for the office 
of a) Purohita ; but he who does not know it, is unworthy of holding such 
an office. 

That king who appoints a Br^hmana who has this knowledge to be his 
Purohita and protector of his kingdom, succeeds in making (another) king 
his friend, and conquers his enemy. The king who does so, obtains by 
means of (his own) royal dignity that (for another), and by means of (his) 
bravery that for another (i. e., he defeats him;. The subjects of such a 
king obey him unanimously and undivided. 

{Now Follows the Mantra for Appointing the Purohita). 

** Bhdr, BhuvaJ}, Svar, Om ! I am that one, thou art this one ; thou art 
this one, I am that one ; I am heaven, thou art the earth ; I am the S4man, 
thou art the Rik. Let us both find here our livelihood (support). Save 
us from great danger (just as was done) in former times ; thou art (my) 
body , protect mine. All ye many herbs, of a hundred kinds, over which 
the king Soma rules, grant me (sitting) on this seat, uninterrupted hapi- 
ness. All ye herbs ruled by £583] Soma the king, which are spread 
over the earth, grant me (sitting) on this seat, uninterrupted hapiness. I 
cause to sit in the kingdom this goddess of fortune. Thence I look upon 
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the divine waters (with which the king is washing the feet of the 
Purohita).” 

“ By washing his (the Purohita’s) right foot, I introduce wealth obtain- 
ed by sharpness of senses into the kingdom ; by washing his left foot, I 
make that sharpness of senses increase. I wash, 0 gods ! the first (right) 
and second (left) foot for protecting my empire and obtaining safety for 
it. May the waters which served for washing the feet (of the Purohita) 
destroy my enemy ! ” 

28. 

(Spell to he SpoJeen and Applied by a King to Kill his Enemies. Who First 
Communicated it.) 

Now follows the ceremony called, “ dying round the Brahma” (Brah- 
maual} parimara). All enemies and foes of him who knows this cere- 
mony, die round about him. This Brahma is he who sweeps (in the air, 
i.e., Vdyu), Round him five deities are dying, viz., lightning, rain, moon, 
sun, fire. 

Lightning is absorbed by lightning when it does not rain, and is conse- 
quently hidden (to our eyes). They do not perceive such a flash of light- 
ning when it dies, and consequently disappears. When they do not see 
him (the enemy), he (the king) shall say, “With the death of lightning 
my enemy shall die, and disappear ! May they never get aware of him ! ” 
Instantly, then, they do not perceive him (the enemy), for he will be 
kflled. 

The rain when fallen is absorbed by the moon which disappears ; they 
do not perceive it, when it dies and disappears. Then, when they do not 
[5341 perceive him (the enemy), then he (the king) should say, “ With the 
death of the rain, my enemy die and disappear. May they never get 
aware of him ! ” Instantly, then, they do not perceive him (the enemi. 
for he will be killed. < 

The moon at the time of the new moon, is absorbed by the sun, &g. 
When they do not perceive him (the enemy) then (the king) shall say, 
“ With the death of the moon, my enemy shall die, and disappear. May 
they never get aware of him !” Instantly, then, they do not perceive him 
(the enemy), for he will be killed. 

The sun, when setting, is absorbed by Agni (fire), &c. The king then 
shall say, “ With the death of the sun, my enemy shall die, and disappear ! 



may they never get aware of him ! " InfJtuuly, then, they do not porccivo 
him (the enemy), for he will be killotl. 

The fire when extinguishing, is absorbed by Vsiyn, \c. 'i'hc king then 
shall say, “ With the death of the fire, niy cnoniy sliall die aiul ri-niipoav. 
May they never get aware of him I ” Instatitiy. then, they tio not porccivo 
him (the enemy), for he will be killed. 

These (five) deities are then born again. The lire is fKirn out of Vilyu 
(wind). For it is produced by friction pi ;u 1; d with (great) force, and 
restraining the breath.)' After having seen tiie fire ntnv born, tlio king 
shall say, “ May Agni be bom, but may my enemy nut bo born (again) ; 
may he go far off ! ” Then he goes far oil 

Out of fire the sun is bom. Having soon him, the king shall say, 
“ May the sun be bom, but may my enemy not bo born ; may he go far 
ofi ! ” Then he goes far off. 

[ 535 ] From the sun the moon is horn. Having soon it, tho king shall 
say, “ May the moon be bom, but not my enemy, may ho bo far off !” 
Then he goes far off. 


From the moon the rain is bom. Having scon it, tho king shall say, 
“ May the rain be bom, but not my enemy ; may ho bo far off." Then ho 
goes far off. 

From rain lightning is bom. Having seen it, tho king shall say, 
May lightning he horn, hut not my enemy ; may ho bo far off. Thou ho 
goes far off. 


This is the BrahmanaT} parimara^ (dying around tho Brahma). Mai~ 
treya, the son of Kusdru, told it to Satvan, tho sou of Kimi, a king of 
the Bharga Gotra. Five kings (who were his enemies) died round him ; 
tn6iic6 ]i6 attained to greatness. 


He who uses tlus spell, has to observe the following rules: Ho novor 

shal sit before his enemy has taken his seat. When ho boliovos him to 
bestandmg then he shall stand. He shall not lie down, beforo also his 

so. en he thinks him sitting, then ho shall sit him- 

® his enemy has fallen asleep. Whenhe 

believes him to be awake, then he shall also be awake. In this way, he 

P^ ^nemydown,evenifhewearsa stone-helmet (is well armed). 

er, from having tried it^oncT^tr the fatiguing, as I can assure tho road- • 

pi&pose. * ® iiaed at tho saerittcos lor this 
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